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PREFACE 


Tas following pages treat of an aspect of ancient Jewish 
theology which has, as yet, received an all too scant 
attention. Indeed, the number of modern books dealing 
with Jewish theology, whether as a whole or under any 
of its many constituent aspects, 18 absurdly 8mall. A 
few distinguished names leap to the mind at once. But 
admirable and thorough as is the work of these scholars, 
the output 18 by no means commensurate with the scope, 
importance, and complexity of the subject. As a result 
of this barrenness of production, the theology of Rabbinic 
Judaism—and hence Judaism 1itself—has never yet had 
the good fortune to be weighed in the scales of absolute 
fairness. The average Jew, unable to read the originals 
for himself, 1s, through a shortage of text-books, quite 
incompetent to pronounce an opinion of any worth upon 
the religion which has meant 80 much for his fathers 
and for the world. The average Christian Dogs pro- 
nounce opinions, but as these opinions are drawn, neither 
from the originals nor from the few Jewish scholars who 
have written on these topics, they are invariably one- 
8ided and incomplete. I believe that the slence of Jews 
about their own theology has been construed by many 
non-Jews into a proof that they really have no theology 
worth writing about. 
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The present work is a humble attempt to fill up a 
small portion of this lamentable gap. I am painfully 
con8ctous of how faultily this filling up has been done 
by me. I know full well how infinites1mally small a 
portion of the gap has really been filled up. But let 
the reader attribute these defects to the poorness of 
my ability. Let him not impute them to an imagined 
sterility of my 8ubject. The rashness of my attempt 
became more and more apparent to me as the work grew 
under my pen. But perhaps a Justification may he in 
my having merely done the rough work of breaking 
down the fence of a field hitherto unnoticed and un- 
trodden. Others, after me, may enter with more ease 
than I have been able to do. And the fruits of their 
labours will be far more satisfying than anything which 
[ can ever hope to gain credit for. 

It 18 a pleasant duty to offer my heartiest thanks to 
two kind friends, who in addition to correcting many 
errors, gave me all kinds of help and encouragement 
while the book was passing through the press. To Mr. 
Claude G. Montefiore my obligation isexceptionally heavy. 
Not only did he evince a generous interest in the pro- 
gress of the book, but he also read through the proofs 
with a most painstaking diligence, writing down for 
my benefit a number of observations, comments, and 
criticisms, which, coming from a mind 80 overflowing 
with Biblical and theological learning, have proved an 
asset to the book, as well as an education to myself 
generally, To Mr. Israel Abrahams, the learned Reader 
1m Rabbinic Literature at Cambridge University,. my 
gratitude 18 due for having given me the first hint as 
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to the necessity and posstbility of writing a work on 
the subject of Immanence from the particular standpoint 
adopted. Mr. Abrahams, although hard pressed at the 
time with other literary labour, also read through the 
proofs and jotted down from the well-spring of his 
original mind a wealth of notes, comments, and counsels, 
many of which I have incorporated either in the text or 
in the notes which follow each chapter. 

[ ought to add that part of the snabstance of the 
Introduction and of Chapters I.-VI. appeared in the 
Hibbert Journal for January 1912. It is here reprinted 
by kind permiss10n of the Editor. 

J. ABELSON. 


July 8, 1912. 


Y 
7 
+ 
ho 
= 3 
* 
g 
* 
E. 
3. 
v4 
+ 
by 
v2 
"y 
A 
EF 
» 
FI 
. 


CONTENTS 


CHAPTER I 


INTRODUCTION 


CHAPTER I 


How Dots THE HEBREW BIBLE PRESENT THE SUBJECT OP 
DivixE IMMANENCE AND TRANSCENDENCE ?. 


CHAPTER Il 


SOME PosT-BIBILICAL ViEws OF DIVINE IMMANENCE (OUTSIDE 
RABBINIC LITERATURE) 


CHAPTER IV 


THE SHECHINAH— GENERAL VIEW 


CHAPTER V 


THE SHECHINAH AS LIGHT OR OTHER MATERIAL OBJECT 


CHAPTER VI 


SHECHINAH PERSONIFIED—(A) ThE © FACE OF THE SHECHINAH ” 


CHAPTER VL 


(B) GENERAL PERSONIFICATION 
1X 


PAGE 


46 


00 


82 


104 


OM Wis eng et ds 


X THE IMMANENCE OF GOD 


CHAPTER VIII 


(C) Tax PERSONIFIED SHECHINAH AS THE IMMANENT GOD IN 
PALESTINE, THE TEMPLE AND THE SYNAGOGUE 


CHAPTER IX 


(D) THz PER8ONIFIED SHECHINAH AS THE IMMANENT GOD IN 
I8RAEL 


CHAPTER X 


(E) TfHE SHECHINAH AND SIN 


CHAPTER XI 


(F) THE SHECHINAH AND THE TORAH 


CHAPTER XII 


(G) Tyr SHECHINAH AND THE WORD 


CHAPTER XIII 
(H) The MEMRA 


CHAPTER XIV 


Tame Holy SPIRIT 


CHAPTER XV 


Is wHaT RESPECTS 18 THE RaABBINIC TREATMENT oF HoLY 
SPIRIT AN ADVANCE UPON THE OLD TESTAMENT TREATMENT ? 


CHAPTER XVI 


MATERIALISTIC CONCEPTIONS OF THE Holy SPIRIT IN RABBINICAL 
LITERATURE 


PAGE 


117 


126 


135 


143 


146 


150 


205 


212 


_ Eat Dont A. CR ” 08 AS Fe > NE PRI ET 


—_— 


CONTENTS 


CHAPTER XVI 


PERSONIFICATION OF Houy SPIRIT | - : : 


CHAPTER XVIII 


HOLY SPIRIT AND PROPHEOY FROM THE RABBINIO STANDPOINT (1) 


CHAPTER XIX 


HoLY SPIRIT AND PROPHECY FROM THE RABBINIC STANDPOINT (2) 


CHAPTER XX 


Holy SPIRIT A8 IDEAL . 


CHAPTER XXI 


Hory SPIRIT IN ITs RELATION TO NON-JEWS 


CHAPTER XXII 


Tur GENERAL RABBINIC CONCEPTION OF Gop 


CHAPTER XXII 


RABBINIC DOCTRINES OF SIN AND EvIL FROM THE STANDPOINT 
OF DIviINE IMMANENCE 


CHAPTER XXIV 


RABBINIC VIEWS OF PRAYER FROM THE STANDPOINT OF DIVINE 


IMMANENCE . 


CHAPTER XXV 


Tar CoMPATIBILITY OF MYSTICISM AND RABBINIC THEOLOGY 


X1 


PAGE 


224 


238 


258 


268 


275 


278 


304 


321 


340 


= & 
* & 
'- FI 


- Si.- 


OE 47 _— _ FN "4x 
= IN CE nanny ona" 


X11 THE IMMANENCE OF GOD 


CHAPTER XXVI 


CHRONOLOGY AND DEVELOPMENT 


APPENDIX I 


ON Tat INTERCHANGING OF THE TERMS © SHECHINAH * AND 
*RUan HA-KODESH ” 


APPENDIX U 


ON THE CONNEXTON BETWEEN © KABOD ” (GLORY) AND SHECHINAH 


INDEX 


PAGF 


307 


377 


380 


3883 


Pe RD NDIN IM TD2 'D 
Mey 52D 22M 252 nb2zn 
PER) 557 NR) 
DY DV 23K M2 


TaIR D 5x" 2 D» 
TÞ 2wyh 522 283 12 
T1) T712y 52m 
ova my TeavhS 


(From the Diwan of Ab4-l-Hasin Jehuda 
Ha-L2vi, edited for Mekize Nirdamim 
by H. Brody. Berlin, 1911.) 


KS ed, 5 


RI Od LS Tags SH TT CL $a , Enna ET 
Fe AE Re Ee ee ot inner EAN Ira TS Cen PE 


a2 70 Ft WF, CN oe FN: "I = 3 L : ii fg PR Ry” 6 IDS - 
= SIS oF hg ee Ro 7 Ts bg WER: Os tb: z X 
7 TS.» EEE Led © neat heeC ad , 


"LAS > Rt as £ p 
DL NE IS SO 
Ce Eg Io Was: HER*-/rtln - 


LO ER. ET... 


—_— | _ | = 


© 
* £ = F wn © fe 4s ; : CHE AM eater hm + F its ach on eter My D - 
"F Tae age SE Ss GS wo #6 SIE OE ws I RIS AST HELI Eat 
ET 2 "6 a4" ES <2 IT 8 et ESRI Ss ben nn ey tr, EE DN , 
Coins SHR EIA ln wy OL i OS Ss ds 228 Ts ; 


; CHAPTER I 
INTRODUCTION 


Targ present es8ay 18 an attempt at a work on the 
Immanence of God in Rabbinical hiterature. The 
two terms, © Immanence of God” and © Rabbinical 
literature,” require definition, I will deal with the 
latter first. 

People commonly understand Rabbinical literature 
in two 8enses. | Firstly, the narrower sense, comprising 
[ the literary output of the Palestinian and Babylonian 
\ Academies, which commenced 1n or about the century 
; preceding the rise of Christianity, and ended with 
L the age of the last Geonim in the eleventh century 
—in other words, the literature familiarly known as 
the Mishna, Midrash, and Gemara. | Secondly, the _ 
8ense, which embraces the aforegoing epoch and, 
addition, the literature of the medigval RE OD 
and philogophers, the works of Rashi and Ibn Ezra, 
Maimonides, Nahmanides, Karo, Isserles, the authors 
of the Kabbalah, and a host of others contemporane- 
ous with these and stretching down to about the 
Mendelssohnian period. This ambiguity of the term 
** Rabbinical ” really arises from the uncertain and 
elastic usage of the term * Rabbi,” Whereas 8ome 
would understand © Rabbi” to refer to a teacher of the 
Talmudic or Geonic age, like R. Akiba, R. Judal the 
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Prince, and R. Sherira Gaon, others would claim that 
title equally for Rashi, Maimonides, Ibn Gebirol, Nah- 
manides, Abarbanel, Luria, and ever 80 many others of 
the 8ame category. In the course of this essay I am 
confining myself to the narrower connotation, Had T, 
in my search for material about the Immanence of 
(God, ventured into the larger field, I should have 
found far ampler substance. For | should then have 
comprehended the later Kabbalah in the scope of my 
investigations; and the later Kabbalah is the fullest 
express10n of Jewish mysticism. 

Yet I feel convinced that no treatment of any aspect 
of Talmudic mysticism—and the Immanence of God 1s 
certainly an aspect of 1t—can in the last resort be 8aid 
to be complete which does not take within its purview 
that laxuriant crop of s8ublime lore about God and the 
universe which, mtermixed with much that is not 80 
worthy, is the fascinating hall-mark of the medizval 
Kabbalah. For the latter 1s really an integral portion 
of Talmudism. It 1s part of its flesh and blood. How 
these mystical doctrines became incorporated in the 
Talmud, whether and how far they are the result of 
Jewish contact with non-Jewish systems of thought and 
belief, 1t 18 not needful here to consider. M. Franck in 
his book La Kabbale has made thorough-going investi- 
gations on this very head. Anyhow, we know that these 
mystical allusions are embedded in the texture of the 
Talmud, and 1t 1s therefore totally wrong to follow 
Graetz in regarding the medizval Kabbalah as a thing 
per 8e, as 80mething quite apart from its Talmudic 
antecedents, as an unnatural child of the darkened 
inteliects of the Jewish middle ages. Neither 1s 1b right 
to judge of its merits or demerits by the rationalistic 
s8tandards which Graetz and his school adopt towards it. 
The medizeval Kabbalah 1s a direct descendant of the 
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INTRODUCTION 3 
Talmudic Kabbalah, and by the Talmudic Kabbalah one 


means all those mystic pronouncements which lie scattered 
and dispersed throughout the extens1ve realms of the 
Talmudic literature. These mystic pronouncements, 
no matter to which age they belong, are but various 
presentations of Jewish feeling and Jewish thinking 
about one and the same 8ubject—God. The Jewish heart 
has in all ages panted for union with the living God 
even as the hart panteth after the water-streams. 'The 
Jewish 80ul has never ceased to find a solace, such as the 
mere world cannot give, in the realised Joys of the near- 
ness of God, in that mystic elation which the Psalmist 
doubtless experienced when he exclaimed, © My soul 
followeth hard after Thee : Thy right hand upholdeth 
me” (Ps. Ixiii. 8). The Jewish mind has at all seasons 
and in all ages meditated upon the meaning of all this 
mystery; and the Kabbalistic hterature of each of 
these 8uccessIve ages 18 the delineation of these 
problems and attempts at their s8olution im ways 
which accorded best with their notions of Judaism 
and religion generally. But 1b 18 one and the same 
flowing stream emanating from one common 8ource, 
although certain new elements must have been gathered 
up, and assimilated, in the course of its flow down 
the ages. You cannot cut the stream of Kabbalah 
into parts and say, * Here ends one part; here 
commences another.” Kabbalah 1s really the literature | 
of Jewish mysticism from about the first pre-Christian 
century until almost recent times. In this scope there 
would be included all the mysticism dotted about the 
Talmudic and Gaonic literature, the French, German, 
and Polish Kabbalah of the Middle Ages, and the 
mysticism of the Hass1dim. 

But what is Mysticism ? I have just said that the 
[Immanence of”God'is an aspect or branch of Talmudic 
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mysticism. But before a writer can attempt to enlarge 
upon Immanence, he must make clear to himself and to 
others what he means by mysticism. And when the im- 
plications of mysticigm have been laid bare, it is then, 
and only then, possIble to realise the contents and bear- 


- ings of Talmudic mysticism. Mysticism, then, might be 


roughly defined as that phase of thought or feeling which 
urges that God 1s a supreme, all-pervading, and all- 
indwelling power in which all things are one. To the 
mystic, God is not an external being or object merely to 
be worshipped or thought about or spoken to in prayer. 
(0d 18 an experience. The mystic embraces, experl- 
ences God, as a living presence within his own soul. 
Professor Edward Caird in his book The Evolution of 
Theology m the Greek Philosophers (1904), says : 
** Mysticism 18 region in 1ts most concentrated and ex- 
clusrve form ; 1t 18 that attitude of mind in which all other 
relations are s8wallowed up in the relation of the 80ul to 
God.” The mystic is conscious of God as an indwelling 
Father in his own 80ul, as an indwelling spirit of good- 
ness in the world. His aim and purpose 1s to know 
this indwelling Father, to realise this s8pirit of goodness, 
and by these means to unite himself to God in as close 
a bond as 1t 1s posstble for any human being to effect. 
Professor Rufus Jones in his recent book, Studies in 
Mystcal Religion, gives the following excellent defini- 
tion : © Mysticism 1s the type of religion which puts 
the emphasis on immediate awareness of relation with 
God, on direct and intimate consciousness of the Divine 
Presence. It 1s religion in 1ts most acute, intense, and 
living stage.” In fine, the mystic is he who lives 
re[1g10n, not merely feels 1t or professes 1t. 

Covering such a wide area as it does, the name 
of mysticism 1s given to a great many differing 
tendencies of religious thought. Besides, mysticism on 
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account of its dealing with abstractions, 1s a branch 
of philosophy as well as religion. But what 1s of the 
highest importance to emphasise here 1s the fact that 
all forms of religion possess a mystical element. 
Speaking in the Quarterly Review for July 1909, the 
late Father Tyrrell says: © If the tone of life 1s to be 
deep and rich and not harsh and metallic it needs 
a strong infuston of mysticism.” Now there 1s no 
known 1instrument that can make the tone of lite deep 
and rich, other than the instrament of religion. For 
what 1s the acme of all religious teaching, but the fact 
that man is face to face with God, that he hears His 
voice and feels His presence, that he can only find his 
truest sanctification, his being's highest and hohest joy 
in drawing as near as he can to the love that radiates 
from the Presence of God. There 1s no religion in 
which the word © love,” and the idea 1t stands for, does 
not occupy a commanding place. And it 18 mysticism 
that pushes love to the forefront. The mystic's 1deal is 
communion with God. His s0ul reaches out in loving 
; yearning to embrace God. And he knows that he has 
, found God, because he has felt the thrill of His answer- 
: ing love. Indeed it is hard to see how any religion 
can resist the wear and tear of time, unless 1+ 
emphasises the emotional element tar and away above 
the intellectual. The religious man feels rather than 
knows. To quote Father Tyrrell again : © Every one 
1s 80mething of a mystic; no one 1s nothing but a 


A mystic.” * By © every one” he probably means every 
E adherent to any religion, excluding the atheist. This 
4 over-towering predominance of feeling in faith 1s the 


burden of the well-known mystical lines of 'Tennyson :— 


* * This idea is echoed by Miss Evelyn Underhill in her recent book on 
Mysticism (Methuen & Co., 1911), where she says (Þ. 84) : ©* No deeply religious 
man is without a touch of mysticigm ; and no mystic can be other than religious, 
£ in the psychological if not in the theological sense of the word,” 
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If e&er when faith had fall'n asleep, 
I heard a voice © believe no more ” 
And heard an ever-breaking shore 
That tumbled in the godless deep ; 


A warmth within the breast would melt 
The freezing reason's colder part, 
And like a man in wrath the heart 

Stood up and answer'd © I have felt.” 


Moreover, no religion can dispense with the mystical 
element, because no religion can disregard the great 
fact of the soul. Religion tells us that the: 8oul 1s 
a spark of the Divine flame. Mysticizm puts more 
8Ubstance into the 1dea, complements 1t, by telling us 
that the soul partakes of the Divine nature and finds 
its final consummation in merging 1ts 1dentity 1n a com- 
plete union with it. The 80ul, 8ays the mystic, 1s ever 
Seeking God as the complement of 1ts hte and the per- 
fection of its form ; and man, mn as far as he has a soul, 
partakes of the one central Divine Life. Furthermore, 
a strong feature of religion's teaching 1s the fact that in 
its conjunction with the body the 80ul 1s the superior 
partner of the two. The soul 1s the seat of love; the 
body 18 the abode and instrument of 8in. The soul 
must be stronger than the body, because, in the sight 
of God, love must vanquish 8in. Mysticism elaborates 
this teaching by declaring that man's love calls out the 
Divine essence 1n response, God desires on His own 
part to have communion with us. He wishes to mingle 
His s8pirit with ours as a friend with a friend, or a father 
with a child. In fact, our communion with Him 1s only 
pos8tble because He has, 80 to speak, taken the initiative, 
and implanted in our hearts the germs of that over- 
flowing love which He hears to us. But in order that 


\ this commumon should be complete, the bar of our lower 


8elf must be removed. There must be a total self- 
Surrender to God on man's part, otherwise he cannot 
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possibly be united to God. In this way, mysticisgm 18 
really reinforcing religion's universal preaching on the 
necessity of the suppress1on of sin before man can claim 
the title of a child of God. 

Yet one further point. Mysticism may be 8a1d to 
express the inmost core of religion because in its in- 
gistence upon the Fatherhood of God it vpso facto con- 
veys the sterling truth of the brotherhood of men. It 
is thus the great incentive to works of altruism, to self- 
8acrifice on the noblest 8cale. The true mystic can 
never be a self-centred individual. The man who is 
conscious of his mystic union with the 8pirit of God, 
must recognise the image of God 1n every fallen brother. 
Sympathy, love, benevolence, mutual helpfulness and 
encouragement must be the practical outcome whether 
of the individual mystic or of the community in whose 
fundamental behefs and hopes mysticism 1s enshrined. 
Jews claim this prerogative for Judaisgm ; Christians 
claim 16 for Christianity. Both 8ects adduce 1nstances 
from their theologies as well as from taeir histories to 
prove their contentions. And the fact that of all the 
world's faiths, 16 18 just these two that are the con- 
comitants of the highest grades of civilisation and 
enlightenment, goes a long way towards showing the 
indispensableness of mysticism to religion. It 1s the 
former that makes the latter a living power. 

To demonstrate, as I am attempting to do in this 
es8ay, that the theology of Talmud and Midrashim is 
coloured with a considerable tinge of mysticism 1s to 
vindicate for Rabbinic Judaism two claims which are 
made by present-day Christian thinkers for Christianity 
exclusively.* As a result of the investigations I have 
made in my own special province I feel that Judaism 


* It 8hould be said, by the way, that Buddhism is usnally credited 
with possessing 80me mysticism. 
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may just as strongly and justifiably urge these claims 
as do the followers of Christ. Let us see what these 
claims are. 

Firstly. It is maintained that a religion can only 
hold its ground to-day, provided its fundamental 
doctrines and demands are in keeping with the findings 
of modern empirical sctence. One of the most obvious 
tendencies of the religious thinking and writing of 
to-day, is that of shifting the centre of gravity of 
religion away from the idea of © authority” to the 
idea of © experience.” Traditional rules and dogmatic 
formulae do not extract the homage of men or hold 
8way over their minds and bodies in the manner or 
degree that they did in a former age. Obedience to 
tradition and dogma is becoming mingled with a 
conscltous and unlovely scepticiemm. Religious tacts are 
getting to be treated more and more after the fashion of 
the phenomena of science, of Astronomy and Geology, of 
human Physiology and Psychology. We seek emprrical 
evidence of God: what we crave for is first - hand 
experience of the Divine Presence. We want to weigh 
and examine things which we ourselves know and see 
and feel, while accepting little which comes from any 
other channel, no matter how hoary 1b may be with the 
veneration of past ages. What then, on this under- 
Standing, 18 the final test of the rightness or wrongness, 
the credibility or falsity of a religious fact? It is the 
ability of the individual to experzence this fact. In 
other words, right religion is an experience—an ex- 
perience which embraces the entire personality of man 
and transcends all the limits of definition and explana- 
tion. We {ve religion, and not merely think 1it or feel 
it, or express it in words. And it is by taking the 
noblest types of men and women who have {wed 
religion, and noting the records of their first-hand 


INTRODUCTION 9 


experiences in this domain, that we can lay down tor 
ourselves the s8urest lines on which to base our own 
religious conduct. In short, we derive our religious 
ideals not from books or formule, but from persons. 
It is just this profound tendency of modern thought 
that 1s leading people not only to lay more s8tress on 
the importance of studying the mysticism which belongs 
to all forms of religion, but to radically modify the 
estimate hitherto held of the value and nature of 
mysticiem. To the average cultured mind, mysticism 
uved always to be associated with something abnormal ; 
to be a mystic was to be a 8ufferer from s0me pecuhar 
dis«ase not easily understood, and hysteria was an in- 
evitable accompaniment. That there is s0me amount of 
truth in this view can be seen from a recent work like 
that of Baron Von Hiigel on The Myst:ical Element of 
Religion. His treatment of the 8ubject 1s a piece of 
. abstruse metaphysical 8peculation. And yet whom 
| does he elect as the person in whose life he 8tudies all 
these far-reaching and profound doctrines? Lt 18 Saint 
Catherine of Genoa, a woman * in whom we have to do 
with a highly nervous, delicately - poised, 1nmensely- 
8ensltive and 1mpress810nable psycho-physical organism 
and temperament” . . . (vol. 1. p. 220). © And this 
temperament involved an unusually large subconscious 
life. All 8ouls have 8ome amount of this life, but many 
have 1t but slight and shallow ; she had it of a quite 
extraordinary degree and depth ” (:b:d. p. 221). Von 
| Hiigel's study 1s an able presentation of one side of the 
truth. That there is another side 1s proved in the recently 
published book, by Dr. Rufus Jones, Studies 1 Mystical 
felrgion. The author shows in a scientific spirit, to 
which no one can hesitate to give his acquiescence, how 
there are in reality two types of mystical experience. 
The first is that which is within the line of normal 
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healthy life. The second falls into the category of 
pathological phenomena. *© It 1s true,” says he, © that 
great mystics have often possessed peculiar psychical 
constitutions. They have sometimes exhibited the 
phenomena of hysteria and sometimes they have beyond 
question been pathological and have experienced ab- 
normal states due to an unstable nervous system. 
But yet the author finds a healthy explanation of even 
these abnormalities. These mystics, says he in effect, 
peculiar people though they unquestionably were, built 
up an environment for themselves, an environment 
which had no meaning and no value for any one else, but 
which had a striking hfe-value for themselves. The 
** correspondence © between them and their environing 
reality meant health to them, although to the outs1der 
it appeared topsy-turvydom. We have an 1llustration 
in Bibhcal literature of this phenomenon. Ezekiel 1s 
the great mystic among the prophets. It 1s probably 
for this reason that he 1s one of the most original figures 
in the sacred literature of lsrael ; and 1t 1s probably also 
on account of the under-valuation and neglect of the 
importance of the mystical element, that Ezekiel has 
never been appreciated as much as he deserves, with the 
result that the text of the book has been transmitted in 
80 Poor and neglected a form. 

Now, the distinguishing characteristic of Ezekiel 
is his ecstasy. Chap. 1. 26 attributes a kind of 
, paralys1s of the tongue to him. This was a physical 
abnormality. Other chapters abound in bits of auto- 
biography which tell us of his mental aberration at 
certain points of his career when the © hand of God” 
was 8trong upon him. Now, are these statements of 
his pathological experiences to be taken literally ? 
Certainly they are. Only we must judge them from 
Ezekiel's own 8tandpoint and not from ours. To us 
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they appear as painful inflictions, dismal states of 111- 
health, the very thought of which makes us shudder. 
But they need not have been 80 to Ezekiel, They may 
have accorded well with his own version of the meaning 
of his environment. They may have been, and probably 
were, ecstasies not of 8orrow but of joy, not of pain but 
of health. It was merely his own particular way of 
realising the happiness of communion with God. 

It is a deeper recognition of these possible points of 
view from which mysticism may be looked at that 18 
nowadays leading people more to appreciate than to 
depreciate 1t, as was hitherto the almost unbroken 
custom in the case of even cultured iolk. And it 1s 
this same fact that 1s also urging a steadily increasing 
contingent of 8tudents to s8tudy the lives and works 
of the great mystics of the past—Jewish, Christian, 
and others. 

But, to come now to my point. The apologists for 
Christianity to-day attempt to bring 1t into line with 
modern empuncal science by showing how the wonderful 
power and irresistible fascination which Christ wielded 
over primitive Christianity were due primanly and 
esxentially to His direct experience of God; and how 
this experience of God gradually found its way into the 
hearts of His followers, binding them together in a 
tellowship with the Divine, raising them to the level of 
teeling themselves the objects of a constant incoming of 
the Divine Life, partakers of the Holy Spirit, which filled 
them within and enveloped them without, and in which 
they lived and moved and had their being. Well, 
assuming that this 1s a correct deduction from the 
written records, what has Rabbinical Judaism to s8ay 
for itself? Must it confess its exclusion from such an 
inheritance? Is it shorn of the prerogative of having 
enjoyed the mystical experience of union with God guch 
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as 18 claimed by the first stages of Christian history ? 
Truly enough, ib has no commanding, immortalised, 
8emi-divine personality at its head 8uch as Christianity 
has! But this does not vitally affect the question. 
Can Judaism show that at an epoch more or less con- 
temporaneous with Christ and the Apostohe age, its 
adherents also had experiences of a Divine Presence 
filling them and encircling them and following them 
whithersoever they went? If it can, then it, too, 
can lay claim to being a mystical religion. And it, 
too, can bring itself into line with the findings of 
modern empirical science. The object of the present 
e88ay 18 to push forward this claim for Judaism by 
1llastration and argument from the Rabbinie writings ; 
and thus to found an established place for 16 in the 
company of the scientific faiths of the world. 

Secondly. There 1s a widespread impress81on that the 
Jewish theological thinkers and teachers of O.T. as 
well as N.T. times confined their horizon wholly to the 
transcendence of God. It was left, say they, for Pauline 
and Johannine Christianity, with their mystical teachings 
on the Holy Spirit which dwells 22 man and unites him 
with God, to complement and correct this one-sided view 
of religion ; and thus, by bridging the gulf between God 
and man, to give the world the first complete understand- 
ing of the truest and worthiest relationship between man 
and his heavenly Maker. One of the pivots on which 
this contention rests 18 the Rabbinic view of angels. In 
post-prophetic times angelological speculation reached a 
very high degree of luxuriance among the Jews. The 
Jewish theories of the nature and function of angels, 
it 18 argued, were devised as a mechanical means for 
bridging the chasm between man and God, because from 
the O.T. standpoint God was not regarded as being in 
immediate contact with man, and Rabbinie Judaism 
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found itself forced by the necess1ties of 1ts own thought 
to make good this deficiency, but without 8uccess. But 
a study of the O.T. and the Rabbinic writings has con- 


vinced me of the two following facts : (1) That the view . 


of God taught by the O.T. 1s certainly not 80 exclu- 
8ively transcendental as 18 generally imagined. There 
are a great many strong and unmistakable glimpses of 
the immanent view. These shall be detailed and dwelt 
upon in their proper place. Passages of a deilstic 
tendency like that of Isa. xl. 22 are indeed common : © It 
is He that s1tteth upon the circle of the earth, and the 
inhabitants thereof are as grasshoppers ; that stretcheth 
ont the heavens as a curtain, and spreadeth them out as 
a tent to dwell in.” But why ignore the doctrine of the 
Spirit, which although rather inchoate and indistinet, 
is nevertheless asserted in more than one verse of the 
Ps8alms or the Proverbs or Job? * And one 1s not quite 
80 s8ure that the O.T. angels are merely the intervening 
media between man and God, and that they cannot be 
made to subsist with a high conception of Deity. We 
must not forget, in this connection, the sacredness which 
to the Jewish mind, from earliest recorded times down 
to the present day, hedges round the Divine name. A 
variety of devices, circumlocutions of many sorts are 
invented to prevent its usage whenever posslble, because 
usage 18 8Ynonymous with irreverence. Now, 80me 8uch 
idea as this, permeates the employment of angels in the 
O.T. as it undoubtedly enters into the Rabbinic usages 
of Shechinah and Holy Spirit, as I shall show later on. 
The Jew became loath to describe God as mixing too 
freely and frequently with men — and in desecribing 
anything the name must inevitably be used—but it 
does not follow, as a consequence, that he did not 


X* And in s$everal other books of the O.T., as is fully shown in Volz's 
work, Der Geist Gottes (1910), 
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continue to harbour the idea and cherish the belief of 
God's close contact with men. But as he thought 
i6 s8acrilege to put the belief into words, he was 
forced to fall back upon a swbstitute. This 8ubstitute 
was the angel. The train of servitors and ministrants 
which the O.T. designates as angels, ought rather to be 
looked upon as emanations of God, traces of His work- 
ings in the world of nature and of man rather than as 
indications of His aloofness and inaccess1bility. The 
8uþbject is by no means an easy one, but I feel sure there 
is much plausibility in this latter view. (2) Investiga- 
tion has made clear to me that the O.T. doctrines of 
angels, its frequent references to the spirit of God, its 
occasional references to the Holy Spirit, and its few 
other s8tray and 8pasmodie hints on the Immanence 
of God, are the immediate _ forerunners, one might 
ay, the parents of the Rabbinic doctrines of Shechinah 
and Holy Spirit, terms which, as will be 8hown"in this 
eg8ay, connote the Rabbinic teachings on the Immanence 
of God. Itis for this reason that in my treatment of the 
Holy Spirit 1 have given such a large preliminary space 
to the O.T. teachings on the spirit. The former 1s a 
direct development of the latter and cannot be under- 
sto0d without reference to it. The two taken in con- 
junction form one complete whole. The conclusion has 
accordingly forced itself upon me that on the subject of 
Divine Immanence, Judaism has had nothing to learn 
from Christianity. The Rabbins evolved their own 
doctrines of Immanence by their studies of the O.T. 
and more 80 by their interpretations of their own life- 
experiences in the hight of O.T. teaching. Kven had 
Paul never hved, the Jew would still have been the 
heir to the belief in a Father that indwells him 
and indwells the universe. There is a mysticiem in 
Rabbinical literature which is a 80urce of perennial 
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| strength to the religion of the Jew and a guarantee of 


its continuity. 

The practical outcome of the current denial of the 
Immanent idea to Rabbinic Judaisgm 1s seen in the 
comparison usually drawn between the © wwardness ” 
of the Christian faith and the © outwardness” of 
traditional Judaigm. FEven an acute thinker hke 
Professor Henry Sidgwick, on p. 114 of his History 
of Ethics, contrasts the © righteousness of the Seribes 
and Pharisees” with the © inwardness” which, says 
he, * 1s the distinetive feature of the Christian code.” 
The implication 1s, that the © righteousness of the 
Scribes and Pharisees * was merely an external punc- 
tiliousness in ceremonial observances of all kinds which 
left the heart untouched, and imphed no underlying 
spiritual content. That this is an inaccurate account 
of Pharisaic Judaism has been demonstrated to the hilt 
by Mr. C. G. Montefiore, in the Ninth Lecture of his 
Hibbert Lectures (1892), as well as by Dr. Shechter in 
his Aspects of Rabbinc Theology, and others. Rabbinic 
Judaism certainly has a good deal of the outward yoke 
about it. But it lays quite as much emphasis upon, 
and ascribes quite as much beauty to, the necessity of 
the inward call. That which we of to-day regard as 
a yoke need not necessarily have been a yoke to the 
Jew of Talmudic days. We have to let the past speak 
for 1tself and not import our own s8entiments into it, 
If 16 be a fact that, as Dr. Shechter laconically puts 1t, 
*'To the Jew, God was at one and the same time above, 
beyond and within the world, its soul and 1ts life,” 
then who will arise and deny the virtue of inward- 
ness to Rabbinic Judaigm? A theology which posits 
a far-off God, separated from man by an untathomable 
distance, could never give that large 8cope to the 
doctrine of Repentance which we find in the pages of 
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the Rabbins. This doctrine 1s of 1tself s8uffcient to 
stamp Judaism as a religion of the heart. And if 
mysticism 1s © religion in its most acute, intense, and 
living stage ” (Jones's Studies ww Mystical Religion, 
1909, p. xv), then must Rabbinic Judaism hold a fore- 
most place in the category of mystical religions. For 
few could have realized the Presence of God more 
acutely, more intensely than the Rabbime Jew, who 
aimed at sanctifying even the 8mallest details of the 
physical life, because he regarded nothing as being too 
humble to come within the purview of Him, whose 
glory fills the universe, and whose word 1s the main- 
stay of all. 

In the present esxay I have treated mainly of 
the aspect of Divine Immanence which the Talmudic 
8ages envisaged under the names © Shechinah ” and 
* Ruah-ha-Kodesh ” (Holy Spirit), And in the case 
of the former I have been attracted to compare 
and contrast many a point in Jewish Hellenistic 
literature — particularly in Philo and the Wisdom 
of Solomon—with what I considered to be a parallel 
idea expressed by the Rabbinic Shechinah. But I have 
all along felt this one very great difference between 
the two sets of thought—a ditheulty which makes 
me exceedingly pess1mistic as to the ultimate literary 
value of that portion of the es8ay—v1z. that whereas 
in the Hellenistic writings, the 1deas relative to Im- 
manence are couched in more or less philosophical lan- 
guage and conceived 1n a distinctively speculative vein, 
the Shechinah 1deas (and the s8ame applies to the Holy 
Spirit ideas) are of a naive and untechnical character. 
They are practical sayings, with nothing of the 
8peculative, nothing in the nature of abstraction about 
them. I had, accordingly, to meet the difficulty of 
comparing and contrasting a host of unphilosophical 
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expres810ns, with statements which are part and parcel 
of a 8et philosophy. In fact, this has been one of 
the trying features of my subject all along. The Rabbis 
were not metaphysicians, and Hebrew 1s a language of 
concrete not abstract terms. Immanence +8 a philo- 
80phical 1dea. To demonstrate therefore how, from 
the artless and ofttimes childhke language of the 
Haggadah, it is possible to inter that the Rabbins had 
real glimmerings of a theology known only to the 
trained philosophic thinker, 1s no hight task. And yet, 
on further reflexion, the difticulty need not be 80 great 
after all. For, firstly, one must not forget that an 
element of the childlike pervades the mysticism of all 
lands and every age. It is discernible even in the most 
highly-developed and deeply-philosophical branches of 
mysticismm. From a psychological standpoint it 1s only 
what one would expect. A phenomenon of mind mn 
which the emotions play 80 predominant a part as they 
do in mysticism, must of necessity lead one back to 
the primitive 8prings of human thought and conduct. 
All other intellectuality cannot but be an after- 
growth and expansion of these. As Dr. Rufus Jones 
points out in his book to which I have previously 
alluded, the characteristic mystic of the Middle Ages, 
Meister Eckhart, is himself a remarkable example of 
the union of a profoundly speculative mind and a 
$1mple childlike spirit (p. 217). What the Rabbinie 
literature gives us is the simple childlike spirit divorced 
trom profound speculation. And then, secondly, the 
basic thought of Immanence is that of the Ommni- 
presence of God. The old-world Rabbi did not trouble 
himself about the problems which may arise when the 
doctrine is applied all round to the things of the 
ordinary life. But this did not make him one jot less 


of a believer in the validity of the doctrine ; neither 
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does 16 detract aught from the value and s1gnificance 
of his expressed thought about it. The Immanence of 
God may have been to him quite as much of a reality 


as it was to a Plotinus although he did not, because he MF 


could not, express himself 80 deeply on the matter. 
When R. Simeon Ben Yohai in the Baraita (Megillah 
29a) 8a1d, © Come and see how beloved are Israelites 
before God, for whithersoever they journeyed in their 
captivity the Shechinah journeyed with them,” or when 
R. Judah, m Deut. Rabba 1. 10, declaims on the 
* nearness” of God because, as he 8ays, although 
the distance from earth to heaven is a 500 years' 
Journey, yet when man whispers or even meditates a 
prayer, God 1s at hand to hear it,” they were but giving 
expres810n, equally with the mystics of other ages and 
nations, to an instinctive conviction that there is a 
Divine Goodness and Power and Love active and 
efficient everywhere throughout the universe, and that 
man 1s at all times in union with, and in the presence 
of, an Infinite Spirib and Personality. There is a 
pas8age in the first chapter (Twrm7 ww) of the mam 
mann © Heart Duties” where Bahya (a Spanish- 
Jewish philosopher of the eleventh century) remarks 
as follows : 


TREDR TMR TOR MNDDNA B18 INT? DBM JB Np Sy 06K") 
x52 Job 53m Man r5) MND2 IRR RY MR IR 


* It is related of a certain sage that, in the course 
of his prayer, he used to s8ay as follows : © Oh ! my God, 
where $hall I find Thee, but verily where shall I find 
Thee not? Thou art hidden and canst not be &een, 
but, forsooth, all things are filled with Thee.'” All this 
is simphicity 1tself, but 1t holds the core of the mystical 
idea. It 18 the quintessence of the doctrine of the 
Divine Immanence. 
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The idea of Immanence involves the relation 
between matter and spirit, body and 8oul. The dis- 


® tinction between body and soul wes-8 fact known to - 


the earliest ages of mankind. Even the savage had 
a crude conception of 1t. But 1b remained for a later 
and more philosophical age to recognise the true 
import of the antithesis between the two. As far as 
Jewish literature 18 concerned, there are to be found 
in the Midrash two rather crude but, nevertheless, 
telling attempts at portraying this antithesis. These 
are (1) a passage in Tanhuma Vayikra vi. as follows : © 
In the time to come the Holy One, blessed be He, 
will bring the 8oul and ask, © Why hast thou trans- 
gressed the precepts?” It answers, © It is the body 
that is the transgressor, not I. Since I left the body 
am I not perfectly spotless ? ” Then God goes to the 
body and 8ays, © Why hast thou 8inned ?” It answers, 
*It 1s the soul that is the sinner, not I. Since the 
80ul has left me, canst Thou find any iniquity in me ? ” 
What does the Holy One do? He brings them both 
together, Joins them together and judges them as one. 


= This 1s 1llustrated by the parable of the blind gardener 


and the lame. The latter says to the former, © I 8ee 


= some nice fruit in this garden. Take me on your 


' 8houlders as I cannot walk, and we shall then get 
| the fruit and divide it between us.” This was done. 


= After a time the royal owner of the garden misses the 


fruit, He accuses the lame man of having eaten it. 
| But the latter replies, Have I legs to carry me thither? ” 
{ Then he accuses the blind man. But the latter answers, 
** Have | eyes to 8ee?” How does the king s0lve the 


1 dilemma? He places the lame upon the shoulders 
BY of the blind, and judges them as one. And 80 God 
= brings the 8oul and deposits it in the body as it is 


= «aid, © He $hall call unto the heavens from above, and 
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to the earth that He may judge His people. © He 
calleth unto the heavens,” this refers to the &oul. 


* And to the earth that de may judge His people,” 


this refers to the body. What we have here 1s an 
elementary representation from the ethical standpoint 
of the relation between the 1deas of body and soul, 
matter and spirit, heaven and earth. (2) A passage 
in Tanhuma Bereshith v., as follows: Hadrian asks 
Aquila upon what the universe rests. Aquila replies 
that 16 rests upon s8pirit, and as a proof he has a camel 
brought to him. He places a load upon its back and 
orders 1t to rise. It rises. He then orders 1t to sit, 
and it 8its. Next he places on the camel a burden 
more than 1t 1s accustomed to carry, and also has a 
rope twined round its neck. Hadrian pulls one way 
and Aquila another, and the camel 1s strangled. 
Then Aquila says to Hadrian, © Bid the animal rise.” 
Hadrian rephed, © What! You have killed him and 
you ask me to bid the carcase rise!” © Yes,” rephes 
Aquila, © but what have I done? Have I really killed 
the beast? Do not his body and all his parts appear 
to be s8ound and in the same condition as before ? ” 
*Ah!” replies Hadrian, © but you have taken the 
breath out of its body.” © Very well,” answers Aquila, 
* now you 8ee what I mean. The camel and the 
burden on its back were sustained 81mply and solely by 
the breath of 1ts body. You can easily understand that 
what s8ustains the whole universe and holds together 
the infinite number of the elements composing it, 18 
the breath of God.” Here what we really have, is 
an 1llustration of the mystery which the ancient world 
attached to the idea of the soul's identity with the 
breath of the body. It is the view of the earher 
books of the Bible. In Genesis 11. 7 God 1s repre- 
8ented as breathing into man's nostrils the breath of 
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life.® Here the © Neshamah,” although 1t has a spiritual 
basis as being man's endowment from the Creator, 
nevertheless possesses the physical 81gnificance of breath. 
And in Genesis ix. 4, as well as in Leviticus xvii. 11, 
the © Nefesh” is actually conceived of as inseparably 
connected, if not wholly identified with, the life-blood. 
The Midrash quoted above, reproduces this crude 
conception. And this 1s particularly strange, seeing 
that already, in s80me of the later books of the 
Bible, the higher 1dea of a disembodied soul having 
its own individuality had already taken root. For 
example in Proverbs xx. 27, © The spirit of man is a 
candle of the Lord.” In Job xxxu. 8, © Verily there 
is a 8pirit in man.” In KEecleslastes x11. 7, © The s8pirit 
hall return unto God who gave 1t.” 

From the modern standpoint the relation between 
matter and s8pirit may be viewed in different ways. 
These are (1) as ever-coexistent facts in experience. 
At firs thought, the s1ghts and 8ounds of the universe 
are entirely independent of us. Nature seems to assert 
her laws without waiting for our bidding. The sun 
rises and sets, the tides ebb and flow, the flowers bloom 
and fade, day and night alternate in unbroken regu- 
larity quite regardless of our wishes or prejudices, 
But yet this 1s only seemingly 80, for, after all, we only 
know these things as facts when we bring them into 
relation with our consciousness. The mind has to 
as81milate the sense-experience given it by the outside 
world, and for this purpose it has to exert the forces 
of attention and discrimination, analysis and synthesis, 
compar180n and analogy. The external world is worked 
upon and coloured by our mind or spirit, 80 that when 
we 8ay we know or feel a thing, this 1s only true 
relatively to the mind. From this point of view, then, 
to 8peak of mind and matter or spirit and matter 
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as separate entities 18 an abstraction. They are a 
compact indivis1ble whole, 188wing in what we familarly 
term experience. (2) Although matter seems to be 80 
largely the passive object of mind or spirit, subserving 
it and being taken up by 1t at every turn, and moulded 
and fashioned in all ways, yet mind or spirit 18 de- 
pendent upon matter for ever 80 many of its complex 
and subtle processes. At the bottom of spirit hes 
consciousness, and how would this be posstble were it 
not for the blood which nourishes the brain, and for 
the food taken into the body which forms and enriches 
the blood ?—in other words, matter. Art with all its 
spiritual as8oclations, with all its sublime powers to 
elevate and purity the human soul, would never have 
been poss1ble were it not given to the mind to portray 
upon the material canvas the moving panorama of the 
facts and the thoughts, the foibles and the virtnes, the 
Joys and the tragedies of material existence. Such an 
idea as Love—how 1s this brought about but by the 
instrumentality of matter! If there were no material 
world of sorrow and suffering, of 8in and of pain, there 
would be no arena for the exercise of Love's invincible 
charms. What 1s character but the effect on man's 
spirit of his material environment? The common task, 
the daily round, the particular vocation of the man, 
the type of friend he consorts with, the books or 
newspaper he reads, the locality or street in which 
he dwells,—all these material things are the fashioning 
instruments from beneath whose weight character 
emerges. Man in this sense 18 a machine-made animal. 
The machine 1s matter. (3) Every discussion of the 
relations between spiit and matter involves a double 
usage of the word spirit. Firstly, the spirit of man. 
Secondly, the Supreme Spirit of the universe, 4.e. God. 
The relations between this Supreme Spirit and the 
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world of nature and mankind have been the theme of 
poets and philosophers of all ages; the material world 
was to them the visible expression of God's handiwork. 
The Divine footprints were discernible everywhere. 
Matter was instinet with a religious mes8age. As 
Mrs. Browning said :— 


Earth's crammed with Heaven, 
And every common bush afire with God. 
Aurora Leigh. 


Or take Wordsworth's remark about 


A motion and a s$pirit, that 1mpels 
All thinking things, all objects of all thought, 
And rolls through all things. 

Lines written above Tintern Abbey. 


Or, better still, take that classic passage from Words- 
worth's Excurs:0n where the poet describes how even 
as a boy, the wanderer was prepared to receive from 
Nature the less0n of the existence of a loving God :— 


He looked — 
Ocean and earth, the s0lid frame of earth 
And ocean's liquid mass, in gladness lay 
Beneath him :—Far and wide the clouds were touched, 
And in their silent faces could he read 
Unutterable love. Sound needed none, 
Nor any voice of Joy ; his spirit drank 
The s8pectacle : sensation, soul, and form, 
All melted into him ; they swallowed up 
His animal being ; in them did he live, 
And by them did he live ; they were his life. 
In 8uch access of mind, in s8uch high hour 
Of visitation from the living God, 
Thought was not ; in enjoyment it expired. 


The literature of Assyria and Babylonia, the ancient 
Egyptian Book of the Dead, the Vedas of India, the Neo- 
Platonic philosophy, all breathe these ideas of God being 


expressed and mirrored in the world of matter ; and the 
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Old Testament writers harp on the same theme con- 
stantly. © The heavens declare the glory of God ; and 
the firmament showeth His handiwork.” ® *© Thou com- 
passest my path, and my lying down, and art acquainted 
with all my ways. For there 1s not a word in my 
tongue, but, lo, O Lord, Thou knowest it altogether.” ® 
** Whither shall I go from Thy Spirit ? or whither shall 
I flee from Thy Presence? . . . The darkness and the 
light are both alike to Thee.” © © Thy way 1s in the 
8ea, and Thy path in the great waters, and Thy foot- 
steps are not known.” ® * He stretcheth out the north 
over the empty place, and hangeth the earth upon 
nothing. He bindeth up the waters in His thick clouds.” © 
**'The pillars of heaven tremble, and are astonished at 
His reproof.” ® * Lo, these are parts of His ways.” © 
* Lord, when Thou wentest out of Seir, when Thou 
marchedst out of the field of Edom, the earth trembled, 
and the heavens dropped, the clouds also dropped water. 
The mountains melted from before the Lord, even that 
Sinai from before the Lord God of Israel.” © The glory 
of Lebanon shall be given unto 1t, the excellency of 
Carmel and Sharon ; they shall see the glory of the 
Lord, and the excellency of our God.” © In Talmudic 
and Midrashic literature we find statements like pxw T55D 
TmD YÞs MAD 852 1MÞ bb. © No place but has the 
Shechinah 1n 1t, not even a humble bush”';®® or the naive 
utterance about God in nature in the tale of Rabban 
Gamliel acting as host to other Rabbis at a feast in 
honour of his 80n, Gamhel offers a cup of wine to R. 
Ehliezer, but he refuses 1t.*? He offers it to R. Joshua and 
he accepts it. When Eliezer remonstrates with Joshua 
for allowing a great man like Gamliel to wait upon him, 
Joshua replies that he has a precedent for this in a 
greater man than Gamhiel, viz. Abraham, who personally 
attended to the wants of his guests. Whereupon Zadok, 
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another member of Gamhel's academy, interposes with 
the remark, © How long will ye lay aside the honour of 
the Omnipresent and engage in honouring human beings? 
God causes His wind to blow, vapours to ascend, brings 
down rain, causes the ground to sprout, and prepares a 
tzble before every one. Shall not then R. Gamhel think 
fit to be our host?” This seems a 8hort and very 
prosaic summary of the beautiful poetry of the 104th 
P8alm. The allusions to God as the Light of the World 
are legion. For example: © How did God create 
light? He wrapped Himself in a white garment and 
caused the world to be brilliant with His light (pman) 
YT" 

The whole untverse as being a reflexion or repro- 
duction of God's image 1s well given in the following : ©® 
TmMz I 1 apn 528 man mms I BN wa 59D pBYWABRY MIA 
TmMaTD py5D MN BM 2 T5 "Mm BÞ7 wa RM DBA 
Som mn nVapn San? Sm xEnD, M13 MMTQAM Pavan pan 
nM apr Sax mMz Ma INMS PR DT 22... APW IN»? 
mow IM N'apn Sv Ts 817 MN a8 . . . mms mow 
Wir Tapn SR . . . mT bprb Bm wa TÞ, - ms 
. . . 5a b>pnn mAb wm wow x2: mMab xm ors 

Here we have several ideas : (1) water as expressing 
the Divine workman's hand ; (2) the birds of the air 
(12) M1»), the natural species, expressing a similar note ; 
(3) the world of mankind an image of the Divine; 
(4) the world of nature as a manifestation of God's 
praise and exaltedness. Another favourite idea 1s that 
ot the Universe as God's throne or God's footstool, 
based on Isaiah Ixvi. 1, © The heaven is my throne, and 
the earth is my footstool” ; or on Isaiah vi I shall 
quote s8everal more 11lustrations later on. They all go 
to show, that in the conception alike of ancient, as of 
modern, thinkers the larger world of nature as well as 
the 8mall inner world of man are, 80 to speak, s8trung 
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upon a Divine Thread, a structure built upon, and 
8upported by, a fundament of Divinity ; in short, they 
are a manifestation of a nniversally diffused Divine 
Spirit. 

But the relations between this Supreme Divine Spirit 
and the Universe and man are not a fact to be explained 
in a few words. Great 8ystems of thought and belief 
have been built upon the differing interpretations which 
have been applied to this relationship. Of these 8ystems 
the two most important are (1) Pantheism, (2) Deism. 
Pantheism takes 1ts stand upon the premiss that God is 
equally present in every part of His creation. The 
following 1s the definition given by a recent writer on 
the 8nbject: * So far from tolerating any doubt as 
to the being of God, 1t denies that there is anything 
else. For all objects of s8ense and thought, including 
individual consciousness, whether directly observed in 
ourselves, or inferred as existing in others, are, according 
to Pantheism, only facets of an infinite Unity which 1s 
* altogether one' in a sense inapphcable to anything 
else. Because that Unity is not merely the aggregate 
of all the finite objects which we observe or infer, but 1s 
a living whole, expressing itself in infinite variety. Of 
that infinite variety our gleams of consciousness are 
infinitesimal parts, but not parts in a sense involving 
any real division.” © The crucial point in this, as in all 
definitions of Pantheism 1s the fact that 1t as8umes one 
and the same level of Divine revelation in every atom 
of the material universe. This the Theist denies. He 
will not endorse the assertion that God reveals His 
presence equally in every one of the steps in the ladder 
of being. As Dr. Inge says: © We all believe in the 
omnipresence and immanence of the Deity, but we could 
not endorse the words of the Indian philosopher who said, 
The learned behold God alike in the reverend Brahmin, 
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in the ox and in the elephant, in the dog and in him who 
eateth the flesh of dogs,” nor Pope's line that God is * as 
full, as perfect in a hair as heart.'”® The fatal error 
of Pantheism 1s the fact that it posits a God who 18 1n 
the world but who is not above it. In other words, 1t 
assumes the immanence but excludes the transcendence 
of God. This makes 1t really indistinguishable from 
materialism.* Deism 1s the logical opposite of Pantheism. 
Whereas the latter errs in too exclusive an ins1stence 
upon the immanent aspects of Deity to the total ex- 
cluston of the transcendent aspect, the former makes 
quite the opposite mistake of envisaging the Deity 
80lely from the transcendent aspect to the total exclusion 
of the immanent standpoint. Deisxm regards natural 
law as all-sufficient, and the perfect Deity who made 
the world, sits above 1t in perfection and 180lation— 
an interested but passive spectator. As long as the 
world goes round well without a hitch, God surveys 
it from the heavens with complacency. Should any- 
thing go wrong, then and then only does He intertere 
and set the machinery all right again. It is these occa- 


* © Pantheism is only a polite form of atheism. The truth of Pantheisgm 
lies in its destruction of the dualist antithesis of God and the world, in its 
recognition that the world exists in virtue of its own inherent forces. ''—Haeckel, 
The Riddles of the Universe, p. 103, R.P.A. edition. Quoted in Sir Ohver 
Lodge's Life and Matter. 

Baron Von Hiigel in his sketch of the spiritual character of Catherine of 
Genoa speaks of her faith in ** the diversity, multiplicity and depth *' of godliness 
which distinguish men. ** They will necessarily, even if they all be fully faith- 
ful to their call, possess Him in indefinitely and innumerably various degrees 
and ways.” This conviction, 8ays he, * prevents any touch of real Pantheism or 
Indifferentism from defacing the breadth of her outlook ” (7he Mystical 
Element in Religion, 1. p. 238.) 

The accusation of Pantheism has been laid at the door of many a writer on 
mysticism, and the unbiassed reader is often offered the alternative of substantiat- 
ing or refuting the charge. This is well exhibited in the case of Meister 
Eckhart, the profoundest of all German mystics. His ideas of the distinetion 
between ** God” and the © Godhead,” of the relation between the 80ul and 
the Godhead, of the nature of human and Divine personality, come very near 
the perilous edge of Pantheism, and it is not by any means easy to redeem him 
irom the charge. See Inge, Christian Mysticism, p. 161, also Rufus Jones, Studies 
un Mystical Religion, chap. xii, See also chapter on Theism and Pantheism in 
vol. ii. of Martineau's Study of Religion. 
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s10nal Divine interferences in mundane affairs that were 
regarded by Priestley and his followers as evidences of 
God's interest in the world and mankind. But God's con- 
cern went nob one Jjot beyond this.* Such was one of the 
main tenets of the Deism which in the seventeenth and 
eighteenth centuries found a great stronghold in England 
and France. For the present it 1s enough to say that a 
deistic un1iverse in this sense does not express the views 
of Judaigm whether from the Biblical, post-Biblcal, 
medizval philosophic, or modern standpoint. Here it 
may especially be emphasised that the transcendent 
view of God as preached by Deisgm 1s being more 
and more s8hattered by the teachings of modern 
8cientific and philosophic thought generally. This 
thought bases itself on the great fact of intelligence, wall, 
purpose, in nature. And 1t draws the 1rresistible con- 
clusion that at the back of it all there must be one 
great unifying, Infinite Intelligence that we call God. 
Professor Momerie says: ©If we proceed to analyse 
our experience and to ask what 1s 1imphed in the terms 
knowledge and existence, we 8hall see that in the very 
poss1bility of experience, there 18 implied the unceasing 
activity of an infinite and eternal Personality essentially 
8Imilar to our own.” © Tn other words, our knowledge 
of the material world—nay, even the very being of 
that world—1s dependent on the existence of God. And 
again he 8ays : © Corresponding then to the constructive 
activity of our own mind which enables us to know the 
material world as a system of relations, there must be 
the constructive activity of another Mind, essentially 
akin to our own, which produces and maintains the 
8ystem of relations that we know. In other words, 


* In Kimhi on Amos iii. 2 there is a curiously similar idea of God's non- 
interference with the nations except when s0me great crisis ariszes, Kimhi 
quotes a few Rabbinic parallels to this idea. 
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the intelligence, of which our mental constitution 1s 
the outcome and to which we owe subjectively the very 
possibility of knowledge, 18, at the same time, objectively 
the source of that orderly relation amongst phenomena 
which alone makes them possible objects of experience. 
Our limited consctousness implies the existence of a 
consciousness that is unhmited, the life of every finite 
personality bears undeniable testimony to the necessary 
existence of an infinite Personality.” Momerie is here 
voicing the modern scientific ammanent character of 
the Deity. God 1s eternally present, eternally active, 
ceaselessly and perpetually maniftested in the world 
around us. And, as a recent writer©® points out, 
even Herbert Spencer's © Infinite and Eternal Energy 
from which all things proceed,” to which Spencer 
applied the epithet of © absolute,” confirms this con- 
clusion. How can one accurately describe as absolute, 
an energy which underhes all things! The uphill task 
of modern religious thought 1s to demonstrate that 
this immanent force 1s a Personality, a Personal God 
possessed of the two outstanding attributes which we 
regard as inseparable from a human personality.* These 
are (1) Intelligence; (2) Love. Among other modern 

* When employing a term like personality in this connexion we must be 
careful to know its exact meaning. Some people confound the idea with that 
of materiality, 7.e. when speaking of God as a personality they uwnagine that it 
is necessary to invest Him with a tangible form. But of course the personality 
of God does not mean or imply a bodi/y personality. The body is not the 
criterion of personality at all—not of human personality either. What gives 
personality is life, consciousness, will, affection, the moral gense, etc, When a 
man pos8esses these, he is a personality ; without them he 1s either a corpse or 
an idiot, When therefore we assign personality to God, 1it is on the under- 
Standing that He possesses these attributes; no idea of physical compass or 
dimension must or need enter. See Maimonides, G&uide of the Perplexed, vol. 1. 
chap. xlvi., where the author explains the anthropomorphisms of the Bible as 
an accommodation to the poverty of human g8peech. The lower g8enses, 8ays 
he, are merely ascribed to God to show that He exists. But His personality 
is something far subtler, deeper and more embracing than these sensual 
characteristics. Cf. Martineau's remark (4 Study of Religion, vol. ul. 2nd 


edit. p. 183, 1889): ** As the parts of our nature which thus enter into 
relation with God are precisely those which make us * Persons' and distinguish us 
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writers who have 8et themselves to a demonstration of 
this truth, we may single out for mention J. R. Ilhng- 
worth from the theological standpoint, and Sir Oliver 
Lodge from the standpoint of s8ctence. Ilhngworth gives 
an analysis of the successive stages by which, commenc- 
ing with Animism, there blos8omed out the full concep- 
tion of Divine Personality as presented in the Old and 
New Testaments. His arguments for the proof of this 
Personalty are the following : Firstly, the Cosmological 
argument. This 1s, to use his own words, * the argu- 
ment derived from the belief that we recognise in the 
universe without us certain qualities of infinitude, reality, 
causation, independence and the like which have no 
counterpart except in the region of our own personality, 
and can only, therefore, be interpreted as attributes of 
a person.” © Secondly, the teleological argument, or 
argument from evidences of design in the world. The 
adaptations which we notice all round us in the world 
of nature 8uggest the presence of a directing, indwelling 
reas0n which 18 comparable only to the © continuous 
consclousness which co-ordinates all the functions of our 
being, manifesting 1tself in every thought or word or 
deed.” In other words, consclousness, intelligence, 
design, purpose are the hall-marks of personality in 
man. Theretore they are the hall-marks of personality 
in God. Thirdly, the moral argument—the voice of 
conscience, the © Thou shalt” and © Thou shalt not” 
within the human breast. This cannot possibly be the 
invention of other men. It commands and urges and 
forbids, praises and blames in a way that no mere 
man-made law or 80ctal ordinance could do. Yet, says 


irom other * living things * it is difficult to see why the 8ame term should not 
be given to the corresponding attributes of rational and moral Will in Him. . . . 
Here it is that the God, 1nmanent through the universe besides, and operating 
by determinate methods alone passes into transcendent existence . . . and 
establishes moral relations with beings whom He has endowed with a certain scope 
of similar volitional causality.” 
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IMingworth, © with all its independence of human author- 
ship, it has the notes of personality about it. . . . It 
educates our character with a nicety of influence 1rre- 
sistibly 8uggestive of paternal care. . . . And the inevi- 
table inference must be that 1t 18 the Voice of a Personal 
God.” E 

It will at once be noticed that no endeavour is 
made in Illingworth, to deduce the possession of the 
attribute of Love in the personality of God; and 
unless this 18 done, the whole argument 1s really un- 
proven. For this purpose, Christian writers generally 
have recourse to the Incarnation. But from a Jewish 
standpoint this 18 quite unnecessary. It can be reached 
by quite another road. God as Reason and God as 
Love are not mutually opposed. The Psalmist certainly 
did not think them antagonistic, or how could he 
have 8aid, © Righteousness and justice are the founda- 
tion of Thy throne ; loving-kindness and truth shall 
g0 before Thy face ''?® The truth 8eems to be that 
they are each and equally an aspect of the Divine 
Nature. God from the standpoint of reason 1s the 
Judge of the whole earth. From the standpoint of 
mercy He 1s the Father who © doth not aftlict willingly 
nor grieve the children of men.” In Rabbinic 
phraseology the pT1 mT 1s never dis8ociated from 
the ram nm. Punishment was never considered 
by the Jew as the act of a vindictive Judge. It was a 
pledge of God's merciful interest in him, a sinner, urging 
him to abandon his evil course. God 80 loved him 


* «© But theres is a moral presence of His Spirit to our minds, which places 
us in relations to Him more intimate and 8acred. Surely there occur to every 
uncorrupted heart 8ome stirrings of a diviner life ; 80me consciousness obscure 
and transient it may be, but deep and authoritative, of a nobler calling than we 
have yet obeyed ; a rooted dissatisfaction with self, a 8uspicion of 8ome poison 
in the will, a helpless veneration for 80mewhat that is gazed at with a sigh as 
out of reach. It is the touch of God upon us, His heavy hand laid upon our 
conscience and felt by all who are not numb with the paralytic twist of sin ” 
(Martineau, Zndeavours after the Christian Life, chap. on ** The Besetting God ”). 
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that He could say, © Return, ye wayward children; I 
will heal your waywardness.” © The metaphors and 
gimiles in the Old Testament depicting God as the 
loving Father are too numerous to mention. The verse 
* Whom the Lord loveth He correcteth, even as a father 
the 80n in whom he delighteth,” © shows clearly enough 
how to the mind of this ancient writer, pain was not the 
punitive measure of a judge, but a discipline of love. 
And it is exactly in this light that Jewish teachers 
regard the 8ubject to-day.®” Suffering is the whole- 
g80me discipline inflicted on us by a God in whom 
love and reason are combined. Surely the assertion 
of the Personality of God can have no stronger cor- 
roboration than this. © 

Thus the following conclusions emerge : our answer 
from the modern standpoint to the question, What are 
the relations of the Supreme Divine Spirit to the universe 
and man, must be, that this Spirit 1s a personal God 
possessed of intelligence, reason, will, purpose, and love, 
who is the Power behind all phenomena. He is Omni- 
present., Every particle of creation reveals Him. He 
is eternally active. And 1t 1s by this eternal activity 
and eternal self-manifestation that He is directly 
known to us. Here we have our definition of Imma- 
nence. It is at once an answer to (a) Pantheism, 
which is 8ynonymous with materialism ; (b) the rational- 
istic Deism of the eighteenth century, which, with its 
too great leaning upon transcendence, placed God out- 
Side the world and deprived Him of any influence 
therein ; (c) a good deal of modern Agnosticigm, which 
derives many of its arguments from the professed 
inability to reconcile many theological teachings, as 
e.q. Biblical miracles, Inspiration, with the universally- 
accepted dogmas of modern science. God indwells 
His creation, He 1s the Infinite Power and Infinite 
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Love manifested in and through this finite world of 
things and men. This 1s the way in which the best 
modern thinking presents God.® This is the meaning 
of the phrase © Divine Immanence.” 

But there is 8omething more to be s8aid. Woe have 
8earched for and found our definition of the idea of 
Immanence, and yet we cannot leave the matter here. 
There is another pressing phase of the s8ubject with 
which we must make our reckoning. We must have 
a clear understanding of the exact relations which 
Immanence bears to Transcendence. The fatal blot on 
the teachings of the Pantheist 1s the fact that he 
denies the Transcendence of God. Does Immanence 
deny this Transcendence also? Or, to put it more 
explicitly, can any Immanent theory of the Deity be 
8a1d to hold its ground while totally excluding the 
Transcendence theory ? In answer to this query, it 
8eems pretty certain that any Immanent theory which 
does not vps0 facto involve the claims of Transcendence, 
is really 1ndistinguishable from Pantheism. It is merely 
Pantheism masquerading under another name. As a 
matter of fact, there 1s 80me lack of clearness and 
unanimity in the modern exponents of Immanence ; 
and that several among the latter are mere Pantheists 
though unconscious of it, and though they would rebut 
the accusation with the uttermost vehemence were it 
laid at their door, is to me, beyond doubt. TI cite in 
this connexion the views of the Rev. R. J. Campbell, 
one of the most uncompromising among modern ex- 
ponents of the Immanence doctrine. It 1s difhcult 


Z from his writings to know where and how to draw 
= the line of demarcation between Immanence and Pan- 


theism. Thus, he uses expressions like © The highest 
of all selves, the ultimate self of the universe 1s God ” 


(New Theology, p. 34). *© The word God stands for 
D 
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many things, but to present - day thought 1t must 
8tand for . . . the unitary principle imphed in all 
multiplicity ” (bd. p. 17). Now, a theology of this 
kind seems to me neither religious nor ethical. It 18 
not religious for the following reasons :—(a) It leaves 
no room for tre Personahty of God. God, in this 
theory, is merely an absolute principle, merely another 
and grander name for the universe, apart from which, 
He has no existence or s1gnificance whatsoever. You 
cannot render religious homage to the © ultimate self 
of the universe.” You cannot feel religious trust in 
a metaphysical idea, You cannot make an effort at 
communion with an abstraction. (b) It excludes a 
vital dogma like that of the Fatherhood of God, the 
indispensable corner-stone on which three great faiths 
of the world, Judaism, Christianity, and Mohammed- 
anism, rest. [It leaves no room for the feeling of love 
or obedience towards that Infinite Power, which, as 
many of us believe, trusting to what we hold to be 
the evidence of our own souls, 18 ever welling out in 
unbounded mercy and love towards us. (c) It con- 
flicts with the 1dea of Prayer. Prayer must be directed 
to a pers0n. You cannot pray to a unitary principle 
or to a universal life, You cannot worship that which 
is only a higher manitestation of yourself. No such 
conceptions of deity will ever provoke the yearnings 
of the soul or satisfy its prayerful aspirations ; and 1t 
is not ethical, because it God 1s the ultimate self of 
the universe, then His manifestations must be equally 
in the evil and the good, in the virtuous and the 
vicious. All men and things must equally reveal 
Him : the s1nner as much as the saint, the honest man 
no more than the thief, the coward no less than the 
hero. All moral distinctions are annihilated. 

Wherein lurks the fatal error in the presentation 
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of 8uch views of Immanence? It lurks in the fact 
that the * indwelling ” of God in man and the world— 
which is the meaning of Immanence—18 80 prone to be 
confounded with the +dentity of God with man and the 
world. Here is a dilemma from which 1b 18 not easy 
to escape. Many a medizeval mystic was, through this 
very cause, pronounced heretical and his writings con- 
demned. Their overweighted 1nsistence upon Imma- 
nence always laid them open to pantheistic suspicion. 
Much of Jewish medizeval mysticism hkewise bore the 
brunt of unstinted abuse from staunch orthodox 
authorities, because in laying 1tselt open to a pantheistic 
interpretation it appeared to be in flagrant contra- 
diction to the accepted dogmas about the Jewish God.* 
What, then, must be the interpretation of Imma- 
nence which, while avoiding the lurking pitfall of 
Pantheism, brings it into line with the root-tenets of 
religion? The answer can best be given by quoting the 
remarks of two distinguished modern writers on the 
Subject. In his Personal Idealism and Mysticism 
(p. 45) Dean Inge, speaking of the differences between 
Stoicism and Alexandrian Judaism, says : © If we would 
avoid Pantheism, we must worship a God who 1s above 
as well as ww the world.” In his book on Duwnne 
Immanence Illingworth says : * On this analogy, then, 
the Divine Presence which we recognise in Nature will 
be the presence of a spirit, of a spirit which infinitely 
transcends the material order, yet sustains and indwells 
it the while. We cannot indeed explain the method 
either of the transcendence or the indwelling, but we 
come no nearer to an explanation by attempting . . . 


* © Unless safeguarded by limiting dogmas, the theory of Immanence, taken 
alone, is notoriously apt to degenerate into Pantheisgm ; and into those 
extravagant perversions of the doctrine of deification in which the mystic holds 
his transfigured 8elf to be identical with the Indwelling God ” (Evelyn Under- 
hill, Mysticism, p. 119). 
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to obtain simplicity by suppressing either aspect of 
the only analogy that we possess ” (p. 40). In other 
and 81mpler words, we only do justice to the Deity 
when we view His existence from the wnmanent and 
transcendent aspect combined. It is worthy of note, 
by the way, that Father Tyrrell strongly maintained 
this standpoint when, in describing Ohristianity (see 
Quarterly Remew for July 1909), he said it was a 
religion that 1s institutional, mystical, and rational . . . 
optimistic, yet pess1mistic, transcendent yet unma- 
nent. . . .” Tyrrell might just as well have been 
describing Judaism here. There are two truths from 
which there 1s no escaping. These are (1) God is in 
man ; (2) God is greater than man. Unite these two 
propositions in a mutually fair proportion, and you 
get a faith redeemed from the mists and shadows of 
Pantheism and materialism, you get a doctrine of 
Immanence which 18 compatible with the essence of 
religion, To my mind, 1t was just this way of re- 
garding the Immanent doctrine, viz. as existing 8ide 
by s1de with the transcendent conception of God— 
it was just this view that was given expression to by 
the Ps8almist when he declared, * Thou hast beset me 
behind and before, and laid Thine hand upon me ” * 
(exxxix. 5). The first half of the verse expresses the 
truth of the all-encompassing nature of God, but yet 
with the intermingled 1dea of His aloofness, His distance. 
God 18 behind and before, but He 1s not necessarily near 
or access1ble. The s8econd half, © and laid Thine hand 


* So the Revised Version. In this sense of besetting or besieging a town, 
the verb 1s used in Deut. xx. 12, 19; 1 Kings xx. 1; Isaiah xxix, 8. The 
LXX, Peshitto, and the Vulgate, however, interpret it as formasti me, making 
the root ms = 18%, But as Baethgen (Die Psalmen, 1897) points out, the 
statements about the creation of man in this Psalm do not commence until 
verse 14, Bevsides, as he says, this idea forms part and parcel of the teaching 
of Divine Omnipresence which commences at verse 7, © Whither shall I go 


from Thy Spirit, etc.” God besets man on all sides, 80 that he cannot escape 
from His gaze. 
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upon me,” alludes to man as a product from the hand 
of God, pervaded with His energy, His Spirit and 
His power operating within him, possessing and reveal- 
ing,—just as any piece of work by the craftsman or 
artist must possess and reveal, —the mind, spirit, and 
power of the maker. It 18 the Immanent view. 

And that just this view of Immanence, as an ever- 
present fact in everlasting combination with Transcen- 
dence, is the only one which consists with Rabbinic 
theology, can be seen from the three following con- 
8iderations. Frstly, it is axiomatic in the Judaism 
of the Rabbins that God 1s the Creator of the universe. 
Now creation, view 1t from whatever standpoint you 
like, must of necessity imply a far-reaching difference 
between Creator and creature. It stands to reason that 
the Creator of the universe must transcend the universe. 
And yet, as it is the object of these pages to show, God's 
Shechinah walks and fills the world, 1t fills Synagogue, 
Temple, and Holy Land. It is an ever-constant protector, 
counsellor, and friend. God's Holy Spirtt 1s resident in 
the heart of the Torah student and of the man of saintly 
works and pure thoughts. It speaks from beneath the 
pages of Holy Writ and 1s man's unseen 1nsplrer to 
the worthiest and the best. Thus Immanence and 
Transcendence coalesce into one another, component 
parts of the 8ame whole. Secondly, the variegated host 
of expressions which I have attempted to piece together 
as denoting Rabbinical views on the Immanence of God 
all have one common feature, viz. that they characterise 
the complete aversion to creating an identity between 
man and God. There 1s a phrase in Rabbinical theology 
which speaks of mTwy> mms nNÞTD>, © comparing the form / 
to the Former.” This may be described as the terminus 
ad quem to which the Rabbins went in this province 
—comparing but not identifying. The Shechinah 
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abides with Israel. The Holy Spirt inspires the saints 
and prophets. But it is always God's spirit, God's 
Shechinah. Investigation has convinced me that ever 
80 many passages speaking of Shechinah and Holy 
Spirit in a highly personified sense, can be paralleled 
different parts of the Talmud and Midrash, by passages 
of exactly the same import, but which speak of God's 
* Shechinah,” © God's Holy Spint.” What does this 
prove, but that to the old Rabbinic mind there was 
always a very real glimmering that however all-pervad- 
ing and all-embracing God may be in an immanental 
8ense, He 1s yet marked off from the world by some not 
easily discernible line of separation ? He 1s after all 
God, not Man ; He transcends man and 1s 1mmeasurably 
greater than man's httle world. And hikewise with the 
Rabbinical views of God's fatherhood and God's nearness. 
There 1s an obtruding element of the transcendent 1dea 
in them all. To say that the bond which links man to 
God 18 analogous to that subsisting between parent and 
child, 18 to create the closest posstble tie between the 
Deity and the world. And yet 1t 1s nothing more than 
a case of resemblance. A child resembles its parent 
but 1s not 1dentical with it. A long chain of events 
8eparates the one from the other. And yet again, on 
the other hand, it 18 jusb the realised 8ense of the 
Fatherhood of God which 1s one of the basic factors 
that constitute man's experience and conviction of the 
Immanence of God. The Jew believed that God was 
at one and the s8ame time, above, beyond, and within 
the world : 


Closer to him than breathing, nearer than hands and feet, 


8I1mply because he believed in God as a father. In 
this way, again, do immanence and transcendence 
complement one another. Apart, they supply no 
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working creed. Thirdly, Prayer occupies a place of 
unique importance in the Rabbinic theology. As if / 
to emphasise this importance to the highest pitch 
imaginable, the Rabbins picturesquely s8ay that God 
Himself actually prays. But prayer 1s only posslble 
when the Deity 18 comprehended under the double 
aspect of the iranscendent and the immanent. It 1s 
futile to pray to a merely transcendent God because 
He is too far removed to hear or interfere. To the 
Pantheist, prayer 18 an absurdity. You must, perforce, 
pray to a person, you cannot pray to the universe or 
the totality of being. Besides, from the Rabbinic 8tand- 
point, praying to the Deity and praising the Deity are 
on a par. They are warp and woof of one texture. 
A glance at the traditional Ihiturgy of the 8ynagogue 
confirms this assertion. As much space 1s taken up 
with the laudation and glorification of the Deity, as 
with 8wpphecation and petition to Him. And 1t 1s 
almost as 1llogical to praise and exalt an impersonality 
as 1t 18 to pray to it. That the portrait of an um- 
manent (zod never appeared complete to the minds of 
the old Talmudic masters unless 1t contained a s8ens1ble 
admixture of the element of transcendence, 1s 8een from 
the remark in Deut. Rabba 1. 10, to which I have 
previously alluded, v1z. that although the distance from 
earth to heaven 18 immeasurable, yet 80 marvellous 18 / 
the efficacy of prayer, that even when 1t 18 whispered, 
even when 1t 18 inwardly meditated without outward ex- 
press10n whatsoever, God 1s at hand to hear 1t. Here 
we have the doctrine of Immanence, God's proximity to 
man, nay, God's indwelling in man, because how other- 
wise could He know of the prayer before 1t 18 on the 
8upphant's lips? And yet a touch of extreme transcen- 
dence 18 imported by the statement that God is un 
the heavens, which are 8eparated from the earth by an 
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unfathomable 8pan. But all this was an honest, outspoken 
SUMMINg up of the trath as they perceived and felt it. 
In fine, a course of clear thinking on the problem 
makes 1t evident, that the only safe way for the mystic 
to prevent himself falling ito Pantheism, hes in a 
linking-up of these two inseparable phases of the God- 
head. There 18 a most strange resemblance on this very 
head between a Midrashic passage and a passage from one 
of the s8ermons of Eckhart. The former 1s in Genes1s 
Rabba iv. 4, and commences, "11 TRxD "1 nx Sw TMR MD, 
** A certain Cuthzan once asked R. Meir.” He asked 
him 1t 16 were possible that God, of whom it 1s said that 
He fills heaven and earth (Jer. xxi1. 24), could speak to 
Moses from swch a narrow compass as that between the 
two s8taves of the ark (Numbers vii. 89)? © Take a 
large mirror,” 8ays the Rabbi—* when you look at your- 
Self in 16 you appear large. But take a small one and 
then you appear s8mall. If a human being can change 
himself hke this at his own bidding, how much more 80 
can God! When He wills it, He can fill heaven and 
earth ; and when He wills 1t, He can compress Himself 
into the smallest conceivable space.” Here we have a 
picture of Transcendence and Immanence in a working 
unison. God transcending heaven and earth ; but God 
at the 8ame time localising Himself into the tiniest s8pot. 
Eckhart builds hkewise on the s1mile of a mirror. He 
8ays: © I take a vessel of water, put a mirror in it and 
place 1t in the s8unhight. The 8un sends out its light 
without losing any of 1ts 8ubstance, and the reflexion of 
the mirror sends back s8unlight. Sun and reflexion are 
the same thing. $0 1t 1s with God. God with His 
own nature, His essence, His Godhead 1s in the soul, 
and yet He is not the 80ul (t.e. He is infinitely more 
than the 8oul. The s8oul 8ends back a divine reflexion 
to God 80 that they both are the same light).” This 1s 
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quoted from Eckhart in Dr. Rufus Jones's Studies 1m 
Mystical Religion, p. 231. What these two extracts 
have in common is the idea of the greater and the less, 
8uch as Immanence and Transcendence can be seen to 
imply, when put, as here, into pictorial representation, 
Imagine a large sphere and 8omewhere within 1t a 
smaller s8phere. The smaller 1s not inseparable from 
the larger ; the larger includes the s8maller and a great 
deal besides. The smaller 1s what it 18 by reason of its 
being an integral portion of the larger. © God 1s the 
place of the world, but the world is not His place,” 1s 
the Rabbinic paradox which closely matches the senti- 
ment of Eckhart. To gain the correct perspective of 
the Deity, one has no alternative but to view Him from 
this combined dual standpoint. 

When therefore, in the following pages, I make the 
attempt at showing that the Immanence of God was 
an element in the Rabbinic conception of Him, 1t 1s 
on the ass8umption that Transcendence is always a co- 
factor with Immanence. Rabbinic Judaizgm 1s often 
flouted for its weakness and 1insubstantiality, because 
of 1ts insistence upon Transcendence to the utter neglect 
of Immanence. It is to demonstrate that Immanence 
has not been neglected by those teachers, but that it 
1s a considerable feature of their doctrines, that this 
book has been written. 


NOTES TO CHAPTER I 


(1) There is a longer and more elaborate form of this parable in 
Leviticus Rabba iv. 5 : tacked on to it, is another parable of a priest who 
has two wives, one a 172 n2 and the other a 2*w na, Trouble arises 
over the eating of 8ome © Terumah,” which, of course, would be per- 
mitted the former, but forbidden to the latter, The engwing quarrel 
between the two women illustrates, 8ays this Midrash, the fend between 
80ul and body at the time of the Judgment. But eventually it is the 
80ul that is arraigned before the bar of justice, and the body is let off 
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unfathomable 8pan. But all this was an honest, outspoken 
8uUmming up of the truth as they perceived and felt it. 
In fine, a course of clear thinking on the problem 
makes 1t evident, that the only safe way for the mystic 
to prevent himself falling into Pantheism, hes im a 
linking-up of these two inseparable phases of the God- 
head. There 18 a most strange resemblance on this very 
head between a Midrashic passage and a passage from one 
of the 8ermons of Kekhart. The former 18 in Genes1s 
Rabba iv. 4, and commences, 15) TxD "1 M8 5x2 TMR MD), 
** A certain Cuthean once asked R. Meir.” He asked 
him it 16 were posstble that God, of whom it 1s 8a1d that 
He fills heaven and earth (Jer. xxi11. 24), could 8peak to 
Moses from such a narrow compass as that between the 
two staves of the ark (Numbers vii. 89)? © Take a 
large mirror,” 8ays the Rabbi—* when you look at your- 
Self in 1t you appear large. But take a s8mall one and 
then you appear 8mall. If a human being can change 
himself hike this at his own bidding, how much more 80 
can God! When He wills it, He can fill heaven and 
earth ; and when He wills it, He can compress Himself 
into the smallest conceivable s8pace.” Here we have a 
picture of Transcendence and Immanence in a working 
unison. God transcending heaven and earth ; but God 
at the same time localising Himself into the tiniest spot. 
Eckhart builds hkewise on the s1mile of a mirror. He 
8ays : ©] take a vessel of water, put a mirror in 16 and 
place 1t in the sunlight. The 8un sends out its hight 
without losing any of 1ts 8ubstance, and the reflex1on of 
the mirror s8ends back 8nnlight. Sun and reflexion are 
the same thing. So 1t 1s with God. God with His 
own nature, His essence, His Godhead 1s in the s8oul, 
and yet He 1s not the 80ul (t.e. He is infinitely more 
than the 8oul. The 8oul 8ends back a divine reflexton 
to God 80 that they both are the same light).” This 1s 
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quoted from Eckhart im Dr. Rufus Jones's Studies vn 
Mystical Religion, p. 231. What these two extracts 
have in common 1s the 1dea of the greater and the less, 
guch as Immanence and Transcendence can be seen to 
imply, when put, as here, into pictorial representation, 
Imagine a large sphere and s8omewhere within 16 a 
smaller sphere. The smaller is not inseparable from 
the larger ; the larger includes the s8maller and a great 
deal besides. The smaller 1s what 1t is by reason of its 
being an integral portion of the larger. © God 1s the 
place of the world, but the world 1s not His place,” 1s 
the Rabbinic paradox which closely matches the senti- 
ment of Kckhart. To gain the correct perspective of 
the Deity, one has no alternative but to view Him from 
this combined dual standpoint. 

When therefore, in the following pages, I make the 
attempt at showing that the Immanence of God was 
an element in the Rabbinic conception of Him, 1t 1s 
on the as8umption that Transcendence 1s always a co- 
factor with Immanence. Rabbinic Judaizm 1s often 
flouted for its weakness and insubstantiality, because 
of its insistence upon Transcendence to the utter neglect 
of Immanence. It is to demonstrate that Immanence 
has not been neglected by those teachers, but that it 
18 a Cconsiderable feature of their doctrines, that this 
book has been written. 


NOTES TO CHAPTER I 


(1) There is a longer and more elaborate form of this parable in 
Leviticus Rabba tv. 5 : tacked on to it, is another parable of a priest who 
has two wives, one a 172 m2 and the other a 5*w' na, Trouble arises 
over the eating of 8ome © Terumah,” which, of course, would be per- 
mitted the former, but forbidden to the latter. The enguing quarrel 
between the two women illustrates, 8ays this Midrash, the fend between 
80ul and body at the time of the Judgment. But eventually it is the 
80ul that is arraigned before the bar of justice, and the body is let off 
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8cot-free, This shows a higher grade of Rabbinic thought than the 
pas8age from the Tanhuma. In T. B. Sanhedrin 91a there is a shorter 
form again, which belongs to the memorable debates between Antoninus 
and Rabbi Judah, the Prince. The former 8eems to challenge the 
Rabbinic conception of punishment after death, by alleging that it 
is very easy for both body and 8oul to exculpate themselves. Rabbi 
Judah's answer gives the right relationship between the two, by the 
parable of the blind man and the lame. 

(1a) Baron Von Hiigel in his great treatise, The Mystical Element of 
Religion, vol. 11. pp. 122-123, points out, how in the New Testament 
theology about body and soul, whereas the Synoptists nowhere declare 
the body to be an evil, *an inevitable prison-house or a natural 
antagonist to the 8pirit,” St. Paul does draw a strong line of demarca- 
tion between body and soul to the great depreciation of the former, 
as when he declares, © Unhappy man that I am ! who can liberate me 
from this body of death ?” (Rom. vii. 24); or, © In my flesh dwelleth no 
good thing” (Rom. vii. 18), That St. Paul drew the idea, as Von 
Hiige! 8ays, from the Wisdom of Solomon ix. 15, © For a corruptible 
body weigheth down the s8oul, and the earthly frame lieth heavy on a 
mind that is full of cares,” is quite probable ; but can it not also be 
taken as an indication of St. Pauls indebtedness to Rabbinizgm ? Besides, 
as the writer whom we are quoting says further, ** This attitude . 
represents only a passing feeling; for if we presxed it home we could 
hardly reconcile it with his doctrine as to the reality and nature of the 
body's resurrection,” 'The preponderating Rabbinical view is that of the 
body's resurrection, 2.e. body and soul conjoined in one organism. See 
T. B. Sanhedrin 90b, © If a grain of wheat put into the ground just as 
it 1s, spring up mm manifold vesture, how much more may we expect the 
pious, who were buried in their garments, to return again clothed as they 
were?” Tater Jewish thinkers realisged the incongruities and crudities 
involved in this teaching, and made attempts to spiritualise the idea of 
Resurrection. Thus, Maimonides identified it with the immortality of 
the 8oul (se his Introduction to Sanhedrin x.), and although he com- 
posed his famous treatise on the Regurrection, this was merely done in 
order to silence the venom of the then champions of extreme orthodoxy, 
who complained that he had practically ignored this great s8ubject in 
his Moreh. He obviously regarded the old Rabbinic views of bodily 
resurrection as of minor importance. 

(2) The relations between Aquila and the Emperor Hadrian are a 
pet theme of the Haggadic narratives, Until recently it was only 
pos8ible to get an idea of Aquila's Greek translation of Scripture from 
the scattered fragments of Origen's Hezaplar, But in 1897, F, T. 
Burkitt in examining the mass of Dr. Schechter's Geniza treasures, came 
across 80me fragmentary MSS. of Aquila's original translation (and 
published them entitled, Fragments of the Books of Kings, according to the 
Translaiton of Aquila, Cambridge, 1897). Legend has busied itself with 
accounts of Aquila's conversion to Judaigm. See Tanhuma on owaen v. ; 
Genesis Rabba xxx. 12; T. B. Abodah Zarah 11a, In T. B. Gittin 56b 
allusion 18 made to a certain Onkelos, apparently Onkelos of Targum 
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fame, who was pwwe7 mnane 12, the 8on of Titus's 81ster. Aquila 18 always 
alluded to as the gon of Hadrian's sister. Seeing the looseness with 
which the Rabbinical literature often handles the names of Roman and 
Greek monarchs and places, some authorities are inciined to regard the 
name Onkelos as another form of Akilas or Aquila, and Titus as a 
mistake for Hadrian, Others, however, maintain that Onkelos and 
Aquila were two different persons who lived at different times. (See 
especially Friedmann's Onkelos and Akulas, pagsim.) 

(3) The distinction in Biblical, as well as Rabbimical, literature 
between Ruah, Nefesh, and Neshamah is exceedingly difficult to fathom. 
Of course, an equal degree of difficulty surronnds the vernacular usage 
of 8uch ideas as *Soul,” ©* Body,” and « Spirit.” As an illustration of 
the difficulty let me quote from The New Theology, by Rev. R. J. 
Campbell. On p. 34 he thus defines the terms : © The body is the 
thought-form through which the individuality finds expression on our 
present limited plane. The s0ul is a man's consciousness of himself as 
apart from all the rest of existence, and even from God ; it is the bay 
geeing itself as the bay and not as the ocean. The spirit is the true 
being thus limited and expressed ; it is the deathless Divine within us.” 
The distinctions here drawn are certainly ingenious and smack of 
modernity. But they are merely Mr. Campbell's own arbitrary asump- 
tions, and those who will reject them may posibly outnumber those 
who will accept them. What is there to prevent another preacher from 
manufacturing another s8et of definitions and distinctions? As for the 
Hebrew terms, a distinction is sometimes drawn by sxying that Ruah 
denotes the more elementary primitive idea of © breath,” whereas the 
other two refer to the more advanced conception of spirit or 8oul, as 
active in the body and intimately aszociated with it. But this is upset 
by the Ruah in REecclesiastes xii. 7 (cp. Job xxxii. 8), where the usage 
is anything but primitive. And similarly in Ezra i. 5, where God 
« raises up the Ruah of Ezra” to build the Temple. It has here a 
developed religious and ethical import (cp. also Palm 1i. 12 ; Ezekiel 
XVIll. 31, xxxvi. 26, etc.) Again, in Proverbs xx. 27, Neshamah has a 
8pliritual 8ignificance (as also in Isaiah lvii. 16), whereas in Isaiah 11. 22, 
x11, 5, and ever 80 many more passages throughout Holy Writ, it has 
the primitive meaning of physical breath. Again, the word Nefesh, 
although commonly translated * Soul,” and regarded by the average 
reader of the Bible unacquainted with Hebrew, as alluding to the 
8piritual side of man's nature, is very often a mere 8ynonym for life 
or body. In Talmudie literature there 1s also, as I have said, no clear- 
cut distinction between these terms ; but noteworthy is the preferential 
usage of Neshamah to signify the 8oul in its truly spiritual sense. Prof, 
Mart: in his commentary on Ixaiah l1iii. 12 shows from the phrase nm 
wa) mÞ> myn wr (where Tn lit, = pouring out) the close connexion of 
Netesh with the blood, 4.e. the physical, bodily side of man ; in Isaiah 
x111, 5, where Neshamah and Ruah occur in one and the 8ame verse, 
Marti says that they both mean © breath,” * den Lebens-oder.: der den 
Menschen bei der Erschaffung von Gott eingehaucht wurde.” Tbn Ezra 
connects Neshamah with Shamaim, ©« Heaven,” and regards Nefesh and 
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Ruah as the outward manifestations of the purely spiritual and invisible 
Neshamah. There is an interesting quotation of Ibn Ezra's view in the 
o”n no”) of Manasseh ben Israel (part 11. chap. tv.). 

(4) Pzalm x1x, 1. 

(5) Ps8alm cxxxix. 3, 

(6) P8alm cxxxix. 7-12, 

(7) P8alm Ixxvii. 19. 

(8) Job xxvi. 7. 

(9) Job xxvi. 11. 

(10) Job xxvi. 14. 

(11) Judges v. 4-5. 

(12) Isaiah xxxv. 2. 

(13) Exodus Rabba ii. 5. . . . It is the answer given by R. Joshua, 
80n of Korha, to a heathen, who had asked him why God chose such a 
place as a bush out of which to speak to Moses, In Numbers Rabba 
X11, 4 1t is Rabban Gamliel who is asked the question. 

(14) Sifri to Deuteronomy 38. T. B. Kiddushin 32b, See also 
Mechilta 1n"'s. 

(15) Yalkut on Psalm civ. 

(16) Genesis Rabba vii. 1. Tanhuma on yn, Yalkut on Pzalm 
Izxxxv1. 

(17) J. Allanson Picton on Pantheism : its Story and Stgnyficance 
(1905), p. 10. But see pp. 309-340 in vol. ii. of Von Hiigel's Myst:cal 
Element of Religion. 

(18) Inge, Personal Idealzsm and Mysticism (Paddock Lectures, 1906), 
in the chapter on © Sources and Growth of the Logos-Christology.” 

(19) Momerie, Belzef in God, in chapter on * The Infinite Personality.” 

(20) J, Warschauer in The New Evangel, pp. 49-55, 

(21) Illingworth, Personality Human and Divine, Lecture IV. 

(22) Psalm Ixxxix. 15. 

(23) Lamentations of Jeremiah 111. 33. 

(24) Jeremiah 11. 22. 

(25) Proverbs 11. 12. 

(26) A favourite Rabbinic saying showing that pain and suffering 
are the disciplinary aspects of a God of Love is that which runs : © God 
never 8mites Israel until He has created the remedy for the wound before- 
hand,” In other words, healing is one of the preordained remedies of 
God, Tt is from this point of view that Rabbinical literature views two 
other important teachings of Judaism, viz. Repentance and Prayer. 
Thus it is said in T. B. Pezahim 54a that © Repentance was called into 
existence even before the world was created.” Suffering and misfortune 
are the inevitable results of man's sins, but man is not necessarily pinned 
down for ever to the cruelties of a harsh retribution. The possihility of 
a brighter lot was decreed for him by the Creator even before the crea- 
tion of the heavens and the earth, If man exercises © Teshubah,” 2 e. 
Repentance, which implies that he betters his attitude towards God, then 
God's attitude towards man becomes changed for the better. This is the 
preordained plan of God, and is a clear illustration of what not only the 
old teachers in Israel, but some of the best modern Jewish theologians, 
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understand by a God of Love. And the S===22me train of thought applies 
to Prayer. T. B. Rosh Hashana 16a remaz—— ks "12 © npps 2, © Prayer 
avails a man both before and after the =— Igning of the Divine decree.” 
It is one of God's preordained plans, that E==he genuine prayer of even the 
most hardened sinner should restore hin to the Divine Grace, This 
is only possible, under the conception of CG&——©d as the highest embodiment 
of what we mean by Love. 

(26a) The difficulties clustering roun =] the problem of personality, 
whether from the psychological, or theolo azzzical standpoint, are many and 
great. As Dr. Frank Ballard says in His dis8ertation on The True 
God (R. Culley, 1907): «It 1s frankly acknowledged by psychology 
that no satisfactory definition, no ak equate conception of human 
personality is forthcoming. What cones ——titutes individuality in all its 
fulness, no man living can s8ay. . , . It w<z>uld then be sheer irrationality 
to attempt for the divine that which is 1 xz>t posstble for the human. To 
confess bewilderment as to the appreh &==mion of the finite, and then 
demand comprehension of the infinite, is the yery extreme of elf 
contradiction.” 

(27) In his little volume entitled Z "Re Substance of Faith, on p. 89, 
Sir Oliver Lodge remarks : © 'The Chrisztz an idea of God is not that of a 
being outside the universe, above its 8t:r mz Aggles and advances, looking on 
and taking no part in the process. . . - It 1s also that of a God who 
loves, who fears, who suffers, who kee=—mly laments the rebellious and 
misguided activity of the free agents bx———ought into being by Himself as 
part of Himself, who enters into the 8: —rm and conflict and is 8ubject to 
conditions as the Soul of it all.” Had S ar Oliver Lodge ventured to give 
this as the Jewish view of God, he could mot have stated it more correctly. 
The idea of God keenly lamenting *the rE=— bellious and misguided activity of 
the free agents brought into being by 1 imself as part of Himself,” gave 
rise to the poetic imagery which is scatt===red throughout the Talmud and 
Midrash in the form of parables about a king and his only 8on (or only 
daughter). Proxaically, the 8ubject is WE=reated from various standpoints 
in the seyeral Midrashim which deal w mz th the coemogony of Genesis or 
the ethics of the old Jewish sacrificial &@=stem of Leviticus. 
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CHAPTER II 


HOW DOES THE HEBREW BIBLE PRESENT THE SUBJECT 
OF DIVINE IMMANENCE AND TRANSCENDENCE ? 


RABBIN1C hterature 1s more than an appendage to the 
Hebrew Bible. It is a commentary on it. Hence the 
investigator into any department of Rabbinic thought 
must, perforce, have recourse to the original, viz. the 
Hebrew Bible. It wants httle knowledge of Old Testa- 
ment lore to know that the view of God which was 
uppermost in the minds of 1ts inspired writers was 
Transcendent, not Immanent. God's dwelling 1s far 
removed from the haunts of man, high above in the 
highest heavens, unapproachable, shrouded in a secrecy 
that no mortal gaze can penetrate. One very early 
instance of this 1s perhaps to be found in Genesis xxx11. 
30, where Jacob asks the name of the mysterious © man ” 
who wrestled with him until the breaking of the day ; 
and the pregnant reply given 1s, © Wherefore 1s 1t that 
thou dost ask after my name?” A mysterious secrecy 
hedged round the names of angels as well as the Divine 
Name in the Bible, This 1s frankly admitted in Judges 
X11. 18, where the angel rephes to the inquiring Manoah, 
** Why askest thou thus after my name, seeing it is 
8ecret ?” This 1s certainly a hint at God's unknowable 
nature. We have 1t again in Exodus 11. 14, © And 
(God 8aid unto Moses : 1 Am that I Am, and He s&aid, 


Thus 8halt thou s8ay unto the children of Israel, I Am 
16 
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hath sent me unto you.” The © Name” of God is 
frequently used in the Bible as an equivalent for God. 
Thus Exodus 11. 15, © This 1s my name for ever, and 
this is my memorial for all generations © ; Exodus 1x. 16, 
* And that my name may be declared throughout 
all the earth”; Psalm cxxxv. 13, © Thy name, O 
Lord, endureth for ever; and Thy memorial, O Lord, 
throughout all generations ” can only be satisfactorily 
explained in this 8ense. (God's distance from man 
gives the Psalmis6 many a theme for metaphor and 
simile. Take Psalm 11. tor example. Its dominating 
idea is that of a huge concourse of men at one spot, 
from the most distant parts, in order to ventilate their 
grievances against one, who 18 the author of their troubles, 
and whose views are diametrically opposed to bheirs. 
It is God who 1s their butt. Yet, is He in the s8ame 
plight as a human master would be under such trying 
cireumstances ? Certainly not! He is quite outside 
the reach of His opponents' mischief. © He that 8itteth 
in the heavens laugheth ; the Lord holdeth them in 
derision.” His distance, His unfathomable distance, 
guarantees His absolute immunity. Isaiah in xl. 22 
makes use of a smilar metaphor to 1llustrate another 
idea, He 8ays, It is He that sitteth upon the 
circle of the earth, and the inhabitants thereof are as 
| gra88hoppers ; that stretcheth out the heavens as a 
curtain, and 8preadeth them out as a tent to dwell in.” 
| The Divine Being is here a magnified man. How 
| effective is the language of Isaiah lv. 8, © For my 
| thoughts are not your thoughts, neither are your ways 
| my ways, saith the Lord. For as the heavens are 
higher than the earth, 80 are my ways higher than your 
=E ways, and my thoughts than your thoughts.” We have 
here three ideas. God is far. God is incomparable. 
God is unknowable. And all these ideas are again 
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reproduced in the Book of Joh. © God is great and we 
know Him not ” (xxxvi. 26). © Canst thou by searching 
find out God ? canst thou find out the Almighty unto 
perfection ? Tt 18 high as heaven ; what canst thou do ? 
deeper than sheol ; what cans thou know ?” (xi. 7, 8). 
** Behold, I go forward, but He 1s not there ; and back- 
ward, but I cannot perceive Him : on the left hand, 
where He doth work, but I cannot behold Him : He 
hideth himself on the right hand, that I cannot see Him ” 
(xxi11. 8, 9). This distant i80lation of God is even used, 
by Elihu, to illustrate to Job God's immunity from the 
effects of man's wickedness or goodness. *© Look unto 
the heavens, and see; and behold the clouds, which are 
higher than thou. If thou sinnest, what doest thou 
agains} Him ? or if thy transgressions be multiplied, 
what doest thou unto Him ? If thou be righteous, what 
gives thou Him? or what receiveth He of thine 
hand ?” (xxxv. 5-7). Even 80 late a writer as the 
author of Ecclesiastes 8aid (v. 2), © Be not rash with 
thy, mouth, and let not thine heart be hasty to utter 
anything before God : for God 18 1m heaven, and thou 
upon earth ; therefore let thy words be few.” This 
Seems an echo of the naive transcendent view of the 
Deity enthroned as a king, immeasurably higher than 
any mortal can aspire to, and betore whom men must 
walk with bated breath.* 

But yet the Bible is not without 1ts indications of 
the contrary view, Not that one will expect to find in 


* In chap. viii. of his Hibbert Lectures (1892), Mr. C. G. Montefiore 
alludes to this passage of Kcclesiastes as one which is often quoted to 8how how 
in Judaism's view the transcendence of Deity meant His total separation from 
men and nature. Mr, Montefiore combats this view by showing how in the 
post-exilic Judaism the idea of ©* Heaven ”” was gradually becoming emptied of 
its purely local gignification, We to-day 8peak of ** God in heaven,” but this is 
not prejudical to the idea of the nearness of God. Heaven is merely part of one 
of God's titles (** Our Father in Heaven”), and the most convinced upholder 
of the Immanent view finds nothing antagonistic or repugnant in its usage. In 
Ben Sira vii, 14 this passage in KEecclesiastes is taken simply as a warning 
against redundancy 1n prayer, 
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the Bible any sentence or phrase which presents the 
Immanence of God in any philosophical sense, or with 
any of the implications of modern scientific thought. 
The Bible teaches no philosophy. It is not a text-book 
of science. What one can find there is a few indications 
of Immanence from the 8imple 8tandpoint of Ommni- 
presence. One turns in the firs} 1nstance to the 
magnificent lines of Psalm exxxix.* *© Whither shall I go 
from Thy Spirit? or whither shall I flee from Thy 
face? If I clmb up into heaven, Thou art there; or 
make Hades my bed, lo! thou art there! If I lift up 
the wings of the dawn, and settle at the farther end of 
the 8ea, even there Thy hand shall lead me, and Thy right 
hand shall hold me.” ® All this seems many stages 
of thought in advance of the s8entiments from the 
Psalms which we have previously quoted. So do the 
following quotations from Deuteronomy : © For the Lord 
thy God walketh in the midst of thy camp, to deliver 
thee, and to give up thine enemies before thee ; therefore 
8hall thy camp be holy that He see no unclean thing m 
thee and turn away from thee ” (Deut. xxii. 14).f 
* For this commandment . . . 18 not hidden from thee, 


* In his recent book, Der Geist Gottes (Tibingen, 1910), Professor Paul Volz 
(on page 146) characterises this 139th Psalm as **der Lied der gottlichen 
Allgegenwart und Allwissenheit, in dem monotheistische Geschlossenheit und 
pantheistische Stimmung besonders schon vereinigt 81nd.” He goes on to s8ay 
that in the conception of the author of the Psalm, the Spirit of God is a cosmic 
power . . , akin to the idea of ** the face of God © which characterises the self- 
revelation of God in the cogmos. Volz's next remarks are important. He says : 

'Sle erinnert in ithrem Wesen und Wirken an die wltere Vorstellung vom 
ibersinnlichen, den Kosmos durchwallenden Ruh-element (Ezech. Gen. 1, 2), 
ist aber hier monotheistisch mit Jahwe verkniipft und bekommt dadurch eine 
innerliche sittliche Firbung ; sie ist zugleich eine Art beobachtendes, die 
Ordnung hiitendes Organ. . . . Ruh ist an und fiir s8ich das Pantheistische, 
Alldurchwaltende, aber sie ist Ruh Jahwes. Die Allgegenwart Jahwes wird 
durch die Ruh zwar nicht verbiirgt. . . .” In short, Volz wishes to make it clear 
—what I 8hall all along endeavour to make clear—that the usages of Spirit, 
Shechinah, etc., as hypostases are consistent with the strictest monotheistic 
conception of God. Op. Briggs (International Oritical Commentary) on this 
139th Psalm, 

7 Reading through the proofs, Mr. C. G. Montefiore makes the following 
adverse comment here : ** It is not the case that the historic order of develop- 
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neither 18 16 far off, It 1s not in heaven. Neither 1s 1t 
beyond the sea. . . . But the word 1s very nigh unto 
thee, in thy mouth, and in thy heart, that thou mayest 
do 1t” (Dent. xxx. 11-14). 

There 1s a powerful reproduction of these ideas in 
a pass8age of the 8econd Isalah, as follows : © For thus 
8aith the high and lofty One that inhabiteth eternity, 
whose name 18 Holy; I dwell in the high and holy 
place, with him also that is of a contrite and humble 
8pirit, to revive the spirit of the humble, and to revive 
the heart of the contrite ones” (Ivii. 15). This is a 
very apt commingling of the two aspects of God. He 
is aloof and unapproachable; but yet He is near, in 
the very recesses of man's heart. This idea seems to 
be furbher 8piritualiszed in the remark of Elihu (Job 
XXXx11, 8): © Verily there is a Spirit in man; and the 
inspiration of the Almighty giveth them understanding.” 
The usage of Ruah as the Divine Spirit within man 18 
very rarely met with in the O.T. It reminds one of 
the Ruah Ha-Kodesh or Shechinah of Rabbinic hterature 
and of Wisdom mm the Apocrypha. Elihu uses 1b as his 
excuse for interposing in the debate of men older in 
years than he. It is not years, says he, that are 
man's prerogative and give him his right to 8peak. 
Man's distinguishing mark 1s his possess1on of the Spirit 
within. Hence flows his wisdom, his authority, and 
his 8ense of justice. Professor Karl Marti in his com- 
mentary on Isalah Ixin. 9, 10, thinks that the phrase 
wTp TM 1n verse 10, © His Holy Spirit,” implies the 
later or Rabbinic and Apocryphal significance of the 
Holy Spirit. 
ment was as you maintain (1) God far off, (2) God near. As a matter of fact, 
Yahweh was very near in old days. He moved away from Sinai and lived with 
Israel, in clouds and pillars, in the ark, etc. The quotation from Dent. xxitl. 
14 does not spectally represent advanced thought. It is quite antique. God 


became far off rather ate, and then by Immanence He had to be made * near 
again,” 
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Closely as8ociated with our 8ubject, although not 
an integral part of it, 1s the constantly-recurring Bibhecal 
representation of God as the Father—in the first place 
as the Father of Israel. But the idea can be con- 
8istently extended to include the whole of mankind, 
The Fatherhood of God 1s certainly an aspect of His 
Omnipresence ; it is an incontestable proof of His near- 
ness. It would be futile to give here all the Biblical 
instances of God as Father. They can be gathered 
from any Concordance, I will only quote a few 
characteristic examples : © Like as a father pitieth his 
children, 80 the Lord pitieth them that fear Him.” © 
** But now, O Lord, Thou art our Father ; we are the clay 
and Thou our Potter; and we all are the work of Thy 
hand.” ® © For TI am a Father to Israel, and Ephraim 1s 
my first-born.” © © Have we not all one Father? Hath 
not one God created us?” © GConversely some charac- 
terist1c examples can be quoted of the usage of © s0n ” in 
relation to the Father. © Thus saith the Lord, Israel is my 
first-born 80n.” © * He shall build a house for my name ; 
and he shall be my 80n and I will be his Father.” ® 
* Is Ephraim my dear 80n? Js he a pleasant child ? 
For since I spake against him I do earnestly remember 
bim 8t1ll.” ® © T will 8ay to the North, Give up; and 
to the South, Keep not back : bring my s0ns from far, 
and my daughters from the ends of the earth.” 0 

To summarise. The Hebrew Bible presents God 
at times under the Transcendent, and at times under the 
Immanent, aspect. The elements making up the Tran- 
cendent aspect are (1. ) God's Name as being unknowable; 
(11.) the idea of secrecy surrounding God, as mentioned 
irequently in Biblical books ; (iii.) God's Throne in the 
heavens at a great distance from man ; (iv.) God as 
magnified human king enwrapped in 1is0lation ; (v.) God 
as Creator of heaven, earth, and all their hosts, having 
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made which, His activity has ceased. On the contrary, 
the elements which point to His Immanence, 80 far as the 
Hebrew Bible is concerned, are (1.) His Ommnipresence ; 
(11.) the nearness of His © Word”; (in.) His umque 
nature of being able to dwell with the humble and con- 
trite, while at the same time having His abode in the 
lofty heavens ; (iv.) His Spirit, as being the producer of 
man's wisdom and holiness ; (v.) His Fatherhood, which 
involves an amount of interposition in human affairs. 
The transcendent view 1s paramount. But the 
indications of the other view amount to 8omething 
more than a negligible quantity. It may be asked, 
Can we give the name of Immanence to such ex- 
pressions? JIf we confine the term to its stringent 
modern application to the Deity as © indwelling ” 
His creation, and as being manifested both to the 
mind and eye in every element of animate and 
inanimate creation, then 1t 1s dittcult to 8ee how the 
Biblical phraseology brings this out. But if we give 
a wider and looser connotation to © Immanence,” —and 
this 1s admiss1ble 1f only on the grounds that the Bible 
is no metaphysical or theological treatise, —we can at 
any rate assert, that there 1s an indication of this 
doctrine within the pages of the Old Testament. 
After all, what better summing up of the Psalmist's 
thoughts can be given, than to say that the one aim 
and end of his being was to hve in the constant 
: realized presence of God ? © TI have set the Lord before 
me constantly ” was no mere rhetorical flourigh. The 
P8almist, felt 1b as a truth. © All my bones shall ay, 
O Lord who is like unto Thee?” An outburst such 
as this would be 1impossIble did not the author feel that 
God the Father, the Protector, the source of all Love 
and Compassion, had spread His tabernacle, 80 to speak;, 
in the very inmost recesses of his being, lifting him 


n IMMANENCE & TRANSCENDENCE 53 


up to ever higher and higher peaks of goodness and 
usefulness. And a declaration hke © the heavens 
declare the glory of God, and the firmament telleth 
the work of His hands” 1s a clear testimony to God's 
evident manifestation in the world of nature.* 'These, 
and the other 1]lustrations which have been given before, 
are a sufhcient guarantee that although the Transcendent 
view of the Deity predominates in it, the Hebrew Bible 
is no stranger to some of the most general conceptions 
which underhe the doctrine of the Immanence of God. 


NOTES TO CHAPTER LI 


(1) Of Pzalm cxxxix, Ibn Ezra ys: * This Pzalm is very glorious ; 
in these five Books there is none like it.” In his Buble for Home Reading, 
vol. 11. p. 164, Mr. C. G. Montefiore quotes the comments of the © Four 
Friends ” as follows : * No human pen or tongue has ever expressed more 
vividly or profoundly the idea of the omnipresence of God. In all 
places, in all time, man is beset and encompaxsed by God, in Him we live 
and move and have our being ; our every thought 18 guided ; our every 
thought controlled. . . .” 

(2) The only other pasxages in the O.T. where the phrase © Holy 
Spirit ” occurs are in Isiah Ixiii. 11, © Where is He that put His Holy 
Spirit within them ?” and in Pxalm 11. 11, © Cast me not away from 'Thy 
presence ; and take not Thy Holy Spirit from me.” Prof. Marti parallels 
these with the passage in Acts vii. 51, © Ye stiff-necked and uncircumecised 
In heart and ears, ye do always resist the Holy Spirit ” ; and in Ephesians 
Iv. 30, * And grieve not the Holy Spirit of God,” In these instances, 
8ays he, the Holy Spirit * is hier als ein selbstandiges Wesen, als eine 
Art Hypostase gedacht.” In fact he shows how, in this chapter the 
peculiar phrase, azyyzn 13 R&D), *and the angel of His presence 8aved 
them ” (which translation he utterly rejects) points to the later usage of 
* angel” and * face of God ” as expressing the personal presence of God 
In the world. 

(3) P8alm cil1, 13. 

(4) Isaiah Ilxiv. 7. 

(5) Jeremiah xxxi. 9. 


De en —_— 


* © If indeed,” 8ays Mr. C. G. Montefiore (Hibbert Lectures, 1892) ** the 
Psalter, that monument of post-exilic piety from Ezra to the Maccabees, taught 
a Uistant God, eighteen centuries of Christian piety would not have been able 
Lo use 1t as a medium of religious edification ”' (p. 428). 
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(6) Malachi 11. 10. 

(7) Exodus iv, 22. 

(8) 1 Chronicles xx1. 9. 

(9) Jeremiah xxxi. 19, 

(10) Iﬀaiah xlii. 6. 

(11) In his Personal Idealism and Mystictsm, p. 39, Dr. Inge seems 
to take it too much for granted that the © Word ” of the O.T. is identical 
with the Memra of the Targum. As a matter of fact, the Memra apples 
to ever 80 many more ideas, and is found in the Targum in places where 
the text of the Bible makes no mention whatsoever of the © Word,” 


CHAPTER IMI 


SOME POST-BIBLICAL VIEWS OF DIVINE IMMANENCE 
(OUTSIDE RABBINIO LITERATURE) 


Tae Biblical idea of God's relation to the world and man 
underwent considerable modifications at the hands of the 
Greek-Jewish philosophers who s8ought to blend Judaism 
with Hellenism. These modifications are mostly apparent 
in books of the Alexandrian Apocrypha, such as the 
Wisdom of Solomon, the Letter of Aristeas, and the 
fragments of Aristobulus.® But most of all in Philo, 
who, in his exposition of the Old Testament, introduces 
philosophical ideas which belong partly to Jewish 
thought and are partly appropriated from Hellenic 
philosophy. Ueberweg, in his H:story of Philosophy 
(vol. 1. p. 223), enumerates the * traits common to 
the speculations of the Jewish-Greek philosophers and 
the Neo-Pythagoreans, the later Platonists and Neo- 
Platonists.” The particular trait which concerns the 
present subject 1s © the theory of intermediate potencies 
or beings through whom God acts upon the world 
of phenomena.” The question had begun to force 
itself upon these thinkers, How 18 it that God, though 
enthroned on high and removed far from the terrestrial 
sphere, 8till shows traces of Himself as working in 
the world? And they answered it by as8uming an 
all - active, all - penetrating spirit or principle in the 
universe, holding all 1ts parts in order and s8ymmetry, 
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and showing 1tself in man as conscience. Tt 1s at once 
God and not God. That is to say, while being a 
manifestation or reflexion of the Deity, 1t is not the 
Deity Himself. And again, although 1t 1s something 
other than the Deity, it is nob an independent Per- 
gonality. It is, if we may use the expres8lon, an 
extenslon of God. 

Thus in the Letter of Aristeas, as Ueberweg points 
out, a distinction 1s made between the power or govern- 
ment of God, which 1s in all places (8a Tdvrov eoriv, 
Tavra Torov mYnpot), and God Himselt the oreatest of 
Beings, the Lord over all things, who stands in need of 
nothing and is enthroned in the heavens. Aristobulus 
in his Orphic poems speaks of the Biblical writings as 
beimg mspired by the Spirit of God. The world is 
acted on by the Power of God although He is invisible, 
and His throne in heaven has no contact with earth. 
But when we come to the Wisdom of Solomon and the 
writings of Philo we have far more substantial material 
to work upon. In the Wisdom of Solomon the step from 
the Transcendent to the Immanent view of the Deity 
can be s8een under the following aspects :— 

(a) The usage of the Stoic doctrine of the Divine 
* Pneuma ” which pervades all parts of the universe 
and 1s the ever-active principle of hfe. For example, 
** For wisdom 1s more mobile than any motion ; yea, 
she pervadeth and penetrateth all things by reason of 
her pureness.” © 

For 8he 1s a breath of the power of God, 
And a clear effluence of the Glory of the Almighty, 


For 8he is an effulgence from everlasting light 
And an unspotted mirror of the Working of God.” * 


* Chapter xxiv. of Ben Sira has similar allusions to the Immanence of 
Wisdom. But there is this difference, viz. that whereas in this passage of the 
Wisdom of Solomon, Wisdom is represented as in 80me measure an active agent 
in the creation of the world, in Ben $Sira the 1dea is more localiged. Wisdom, 
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One notices a strong parallehsm between several 
ideas here and those to be found in Rabbinic literature. 
For instance, the idea of wisdom as an * effluence of 
the Glory of the Almighty ” might be paralleled over 
and over again by the common expression mTmwn n"2"pn 
"27 we, which 1s usually rendered as ©f God causing 
His Shechinah to dwell,” but literally rendered should 
be © God unloosening His Shechinah, 2.e. setting it free * 
(the Aramaic © shara ” = to unloosen, let go free). The 
word © effluence * = © flowing out,” and implies the idea 
of © setting free.” The close association of © Kabod,” 
*Glory,” with ©Shechinah” is of common occurrence. 
In the Greek they are both often indiscriminately trans- 
lated by Sofa.” In Luke u. 9, the words *© the glory 
of the Lord shone round about them” are rendered by 
dota Kvpiov . . . (cp. Ephesians 1. 6, 86&ns Ths yadpuros 
avroo, alzo 2 Corinthians iv. 6). In Targum Jonathan 
on Exodus xxx11. 22, we get the two words used 
dependently upon one another, tny9b 5p) T2yBb2 TT, 
** when there passes the glory (1 = Aramaic for Hebrew 
T2) of my Shechinah.,” This is like the passage 
quoted above from Wiszdom. The idea of wisdom 
as © light” resembles the frequent metaphorical usage 
of Shechinah as light. Op. for example Aboth De Rabbi 
Nathan ii. T79w 9Þ 158 TNa2D MINT PRIN, The face of the 
Shechinah lights up the whole earth. In Numbers Rabba 
11. 5, © May God cause His face to shine upon thee, 2.e. 
may He give unto thee of the light of the Shechinah.” 
Even the idea of wisdom as © pervading and penetrating 
all things,” although 14 1s unquestionably not a Jewish, 
but the Stoic conception of the © Pneuma,” can yet be 
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after having © Come out of the mouth of the Most High,” and after having 
*walked in the bottom of the deep,” sought and found rest only in Israel. 
It took root in an honourable people, even in the portion of the Lord's 
inheritance.” Ben Sira is of course Palestinian, whereas the Wisdom of Solomon 
is Alexandrian, This sufficiently accounts for the difference in the two views. 
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and showing 1tself in man as conscience. It 18 at once 
God and not God. That is to say, while being a 
manifestation or reflexion of the Deity, 1t 18 not the 
Deity Himself. And again, although 1t is 8omething 
other than the Deity, it is not an independent Per- 
gonality, It 1s, if we may use the expres8lo0n, an 
extenslon of God. 

Thus in the Letter of Aristeas, as Ueberweg points 
out, a distinction is made between the power or govern- 
ment of God, which 1s in all places (6a Tdvrov eorty, 
Tdvra Torov T\npat), and God Himself the greatest of 
Beings, the Lord over all things, who stands in need of 
nothing and 1s enthroned in the heavens. Aristobulus 
in his Orphic poems speaks of the Biblical writings as 
being inspired by the Spirit of God. The world is 
acted on by the Power of God although He is invisible, 
and His throne in heaven has no contact with earth. 
But when we come to the Wisdom of Solomon and the 
writings of Philo we have far more substantial material 
to work upon. In the Wisdom of Solomon the step from 
the Transcendent to the Immanent view of the Deity 
can be seen under the following aspects :— 

(a) The usage of the Stoic doctrine of the Divine 
* Pneuma ” which pervades all parts of the universe 
and is the ever-active principle of life. For example, 
** For wisdom 1s more mobile than any motion ; yea, 
She pervadeth and penetrateth all things by reason of 
her pureness.” © 

For 8he 1s a breath of the power of God, 
And a clear effluence of the Glory of the Almighty, 


For she 1s an effulgence from everlasting light 
And an unspotted mirror of the Working of God.” * 


* Chapter xxiv., of Ben Sira has similar allusions to the Immanence of 
Wisdom. But there is this difference, viz, that whereas in this passage of the 
Wisdom of Solomon, Wisdom 1s represented as in 80me measure an active agent 
in the creation of the world, in Ben Sira the idea is more localised. Wisdom, 
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One notices a strong parallelizgm between several 
ideas here and those to be found in Rabbinic literature. 
For instance, the idea of wisdom as an *© effluence of 
the Glory of the Almighty ” might be paralleled over 
and over again by the common expression mWwhn n"2"pr 
Mn way, which is usually rendered as *f God causing 
His Shechinah to dwell,” but literally rendered should 
be © God unloosening His Shechinah, 4.e. setting 1t free * 
(the Aramaic *© shara ” = to unloosen, let go free). The 
word © effluence ” = © flowing out,” and implies the 1dea 
of © setting free.” The close association of © Kabod,” 
*Glory,” with *©Shechinah” is of common occurrence. 
In the Greek they are both often indiscriminately trans- 
lated by 80a.” In Luke u. 9, the words © the glory 
of the Lord shone round about them” are rendered by 
Soca Kupiov . . . (cp. Ephesians 1. 6, 60&ns Ths yadpuros 
avron, alz0 2 Corinthians iv. 6). In Targum Jonathan 
on Exodus xxxi. 22, we get the two words used 
dependently upon one another, tny2b Ip Taypba Wh, 
** when there passes the glory (1 = Aramaic for Hebrew 
T2) of my Shechinah.” This is like the passage 
quoted above from Wiszdom. The idea of wisdom 
as © light” resembles the frequent metaphorical usage 
of Shechinah as light. Cp. for example Aboth De Rabbi 
Nathan ii. T9W MD 158 TNa2D IR pan, The face of the 
Shechinah lights up the whole earth. In Numbers Rabba 
11. 5, © May God cause His face to shine upon thee, 4.e. 
may He give unto thee of the light of the Shechinah.” 
Even the idea of wisdom as © pervading and penetrating 
all things,” although it is unquestionably not a Jewish, 
but the Stoic conception of the © Pneuma,” can yet be 
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after having © Come out of the mouth of the Most High,” and after having 
*walked in the bottom of the deep,” sought and found rest only in Israel. 
It took root in an honourable people, even in the portion of the Lord's 
inheritance.” Ben Sira is of course Palestinian, whereas the Wisdom of Solomon 
is Alexandrian, This sufficiently accounts for the difference in the two views. 
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almost paralleled by the following Rabbinic statement 
from T. B. Haggigah 12a : © By means of the light which 
(0d created on the first day man may look from one end 
of the universe to the other.” Light here is probably 
identical with Shechinah, as can be seen from the con- 
tinuation of this passage.® There 1s an all-pervading 
** Shechinah ” as well as an all-pervading © Pneuma.” © 
(b) The usage of Wisdom sometimes as 1dentica] 
with Deity, and sometimes as an aspect of, extens1on of, 
or created thing 8ubject to, Deity. In vu. 7 we read, 
** I called upon God and there came to me a s8pirit of 
wisdom.” Here wisdom 1s the object, a gift of God to 
man. But in x. 1 we read, © Wisdom guarded to the end 
the first-formed father of the world. . . . And gave him 
strength to get dominion over all things.” Here wisdom 
Seems an equivalent for God. Tt 1s a personality. All 
this bears striking resemblance to Rabbinic modes of 
thought which will be considered later. We shall see 
how ofttimes the Shechinah 1s 8poken of as © God's 
Shechinah,” z.e. a property of Deity, and how, on the 
other hand, 1b 1s frequently used as an independent 
Spiritual entity. An example of the latter usage 1s a 
phrase hike © recerving the face of the Shechinah.” And 
the 8ame is the case with the Rabbinic usage of the 
Holy Spirit. The expressiton im T. B. Sotah 11a, 
> nw wnNpm MM, © The Holy Spirit announces to 
them, © The more shall they multiply and the more 
shall they grow '” (Exodus 1. 12), is a personification of 


the © Ruah.” On the other hand, in T. B. Megillah 
12Þ, the remark is made of Esther, that © 8ﬆhe clothed 
herself with the Holy Spirit,” where Ruah is meant 
to be the Spirit of God immanent in the world, 80 that 
man can, as 1+ were, 8natch a portion of 1t and enwrap 
himself in 1t. 

(c) Wisdom is the immanent protector and redeemer 
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of mankind. It is man's anchorage in time of trouble. 
The whole of chapter x. of the Wiszdom of Solomon 1s 
taken up with this theme, ending with the remark, 
* Because Wisdom opened the mouth of the dumb ; and 
made the tongues of babes to speak clearly.” All this 
corresponds © closely to the Rabbimc usage of the 
immanent Shechinah. Thus in T. B. Megillah 29a (and 
elsewhere very frequently) it is s8aid: © Whitherso- 
ever Israe] was banished the Shechinah followed him.” 
In T. B. Sabbath 12bþ we read: © How do we know 
that the Shechinah 8upports the 8ick? Because 1t 1s 
8a1d (Ps8alm xli. 4), © The Lord shall support him upon 
a bed of s1ckness.'” (In other passages the reading 18 
to the effect that the Shechinah 1s © above the head” 
of the 8ick person.) In T. B. Sotah 30b there is 
a Tag8age to the following effect, © At the hour of 
[srael's ascent from the Red Sea the people com- 
menced their 8ong. How was the singing done? The 
infant nursed upon the knees of its mother, together 
with the suckling babe, no sooner beheld the Shechinah 
(M92bT M8 ww TM) than they raised themselves up, 
exclaiming, © This 18 my God and I will glorify Him.” . . .” 
There 8eems the closest possible resemblance between 
the passage quoted from Wisdom and this passage from 
the Talmud. 

(4) The difficulty of reconciling the immanent 
Wisdom with the fact of the existence of 8in. Thus 
** Wisdom will not enter into a 80ul that deviseth evil, 
nor dwell in a body that is held in pledge by sin ” (1. 4). 
** Therefore can nothing defiled find entrance into her ” 
(vii. 25). But these s8eem contradicted by the 8tate- 
ment 1n xv. 2, © For even if we s8in we are Thaine.” 
One meets bhe .8ame difficulty in Rabbinic literature. 
Thus in T. B. Sotah 3þ there is the following passage : 
*+*R. Hisda said that before Israel sinned the Shechinah 


—_—_— —_— oo IG 


60 THE IMMANENCE OF GOD CHAP. 


abode with every individual Israelite, as it is said 
(Deut. xx11i. 14), * For the Lord Thy God walketh in 
the midst of thy camp. But when Israel sinned 1t 
departed, as 1+ is said (2b4d.), © that He 8ee no unclean 
thing in thee and turn away from thee.'” © On the 
contrary we are told (T. B. Rosh Hashanah 17b): EI 
am the Lord before man sins, I am He after man 
81ns.” (Based on the repetition of the Tetragrammaton 
in Exodus xxx1v. 6.) These two quotations seem to 
exactly parallel those from Wisdom. 

(e) It has been frequently pointed out by Jewish 
students of the Apocrypha that Wisdom at times shows 
an un-Jewish proximity to being a Personality. The 
most salitent passage 18 XVIll. 14-16 :— 

For while peaceful silence enwrapped all things 
And night in her own swiftness was in mid-course, 
'Thine all-powerful word leaped from heaven out of the Royal 

Throne, 

A 8tern warrior into the midst of the doomed land, 
Bearing as a sharp sword thine unfeigned commandment ; 


And standing 1t filled all things with death ; 
And while 1t touched the heaven it trode upon the earth. 


The © Word,” that © leaps out from heaven ” like a 
warrior with a sharp sword reaching up trom earth to 
heaven, certainly comes very near deification. But the 
8ame 8ort of express1on can be foundin Rabbinic hterature, 
in spite of the fact that the Rabbins made the unalloyed 
unity of the Deity the corner-stone of their teaching, 
and were never tired of msisting upon the duty of 
avoiding any 8emblance of rmw7 M2 (© two divinities ”) 
in their interpretations of Scripture. Does not the 
Shechinah walk and talk? Several instances will be 
given later on of dialogues between the Shechinah and 
man.” And simnilarly with the Holy Spirit. And 
further, these very ideas in Wisdom 8eem a poetic ren- 
dering of several Midrashic passages on the revelation 
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at Sinai The © Word” is the © Voice” at Sinai. 
In Exodus Rabba xxvii. and xxix. the © Voice” is 
strongly personitied. It deals death to Israel as well 
as to the 1dolaters. God 1s the Warrior im whose train 
are myriads of angels. The Voice fills earth and 
heaven. It 18 8plit up into all the tongues of the globe, 
and conveys an intelligible message to all classes 
irrespective of age or 8ex. The © Word” again appears 
frequently, with personified attributes, as the wan 
(+ Dibbur ”) or mxn (© Ma'amar”), the latter being the 
Talmudic equivalent for the Targumic Memra. 

Coming now to Philo, it is by no means easy to say 
what were his most habitual views in reference to God's 
relationship to the universe and man. The matter 18 
complicated by the singular fact of Philo's twofold 
education and s8ympathies. His education was Greek. 
His gemus was Oriental. He loved Greek wisdom, and 
he loved the Hebrew faith as well. He was a pious Jew. 
Philo gives us a Greek skeleton, and clothes 1t with a 
blend of Greek and Hebrew flesh. He was too devoted 
a lover of Jewish thought to give the Old Testament any 
disparagement in his writings, but he presses it into a 
framework of philosophy which 1s essentially Greek. 
And the allegorising process enables him to give the 
appearance of unity and cons1stency to his expositions 
of Scriptural doctrine.” Philo's views of God are 
to be found scattered throughout the whole of his 
writings. On the question of the transcendental or 
immanent conception of God he is not always con- 
8$15tent. © He 8ometimes leans to the one view and 
80metimes to the other.* As a true disciple of Plato 


* * Quand Philon parle de la creation et des premiers principes des &tres, 
de Dieu et de 8es rapports avec Vunivers, il a 6videmment deux doctrines qu'aucun 
eſfort de logique ne pourra jamais mettre d'accord. L'une est 8implement le 
dualizme de Platon, tel qu'il est enseign6 dans le 7imege ; Vautre nous fait penser 
a la fois A Plotin et a 1a Kabbale” (Franck, La Kabbale, p. 221). 
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he thinks of God as existing neither in time nor 
pace, © He cannot be conceived by man. He is 
8elf-suttcient, and has no relations with any other 
being. These 1deas of God's transcendence and His 
preclusion from any activity in the world are to be 
met frequently in Philo. Thus : © But God has given 
nothing to Himseltf, for He has no need of anything ; 
but He has given the world to the world, and its 
parts He has bestowed on themselves and on one 
another, and also on the universe. . . . He merely has 
regard to His own everlasting goodness, thinking the 
doing good to be a line of conduct suitable to His 
own happy and blessed Nature. $o that if any one 
were to ask me what was the cause of the Creation 
of the world, having learnt from Moses, I should answer, 
that the goodness of the living God, being the most 
important of His graces, 1s in 1tself the cause.” ® How 
strangely irreconcilable does this philosophic is0lation of 
God 8ound by the side of a passage like the following 
on the Providence of God. *© The fifth lesson that 
Moses teaches us 1s, that God exerts His Providence for 
the benefit of the world. For 1t follows of necessity that 
the Creator must always care for that which He has 
created, just as parents do also care for their children. 
And he who has learnt this, not more by hearing it than 
by his own understanding, and has impressed on his own 
80u]l these marvellous facts which are the subject of 80 
much contention, namely, that God has a Being and 
Existence . . . and that He exercises a continual care 
for that which He has created, will live a happy and 
blessed life stamped with the doctrines of piety and 
holiness.” © Philo was too devoted a Jew to forget 
or ignore the distinctively Jewish doctrine of God's : 
fatherhood—a fact which the Jew gathered theoretic- | © 
ally from his Bible, and realised practically in the S 1s 
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fortunes of his own and his people's life. With such 
strong Jew1sh attachments, one must expect that Philo 
could not be content with the conception of the 
transcendent 180lation of the Creator ; that he could 
only find satisfaction in the belief that God is near 
and that He and His Goodness fill the universe. Philo 
peaks of an Immanent God in a great many passages. 
His idea of Immanence 1s probably the result of Stoic 
influence ; © but it may also have been brought 
about by his studies of the Palestinian Midrash. Philo 
was influenced by Palestimian exegesis in two ways.? 
Firstly, he paid more than one visi6 to Jerusalem,® 
the home of the Palestinian teachers of the Law. 
Secondly, the persecutions of Hyrcanus ©? caused s8ome of 
the Palestinian Rabbins to flee for safety to Alexandria, 
and in this way Palestinian teaching probably became 
known in Alexandria before the time of Philo. Philo 
has much to say about the ceaseless workings of God 
in the world, one of the underlying conceptions of 
Divine Immanence. Commenting on the phrase in 
(zenesis © And God finished His work on the seventh 
day,” he 8ays, © God never ceases from making s8ome- 
thing or other. But as 1 1s the property of tire to burn, 
and of 8now to chill, 80 also 1b 18 the property of God to 
be creating. And much more 80, as He Himself is to 
all other beings the Author of their working. . . . For 
He makes things to rest which appear to be producing 
others, but which mn reality do not effect anything, 
But He Himself never ceases from creating.” © There 
1s a 8trong parallel to this 1dea in Genesis Rabba xi. : 
Mx>52D 851) BET Mabe x5 Nam 85) Naw hw Maxbnn 
58 b») 1s by Symp nos mPMEN, © God ceased from 
the creation of His world, but He ceased not from 
creating good and bad men. His activity with these 
1s ever-constant.” The Midrash limits God's endless 
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labour to the creation of the variegated characters 
of man. Philo widens the 1dea to embrace every- 
thing. | It would require investigation in order to fix 
the exact date of the above Midrash. One could then 
know whether Philo drew upon 1t, or vice versa. - Or, 
of course, 1b 18 poss1ble to assume that they are both in- 
dependent of one another, and that Philo is merely 
echoing a piece of his Stoic doctrine.*] We shall consider 
80Mme more instances. In the midst of a curious inter- 
pretation of the word Tx in Genesls 111. 9 he remarks, 
* For since you have thought that God was walking m 
the Garden, and was surrounded by 1t, learn now that in 
this you are mistaken, and hear from God who knows all 
things that most true statement that God is not in any 
one place. For He 1s not surrounded by anything, but 
He does Himself surround everything.” © A duplicate 
pas8age 18 the following : * For let not s8uch impiety 
ever 0ccuPy our thoughts as for us to suppose that God 
cultivates the land and plants paradises, since if we were 
to do 80, we should be presently raising the question of 
why He does 80; for 16 could not be that He might 
provide Himself with pleasant places of recreation and 
pastime or with amusement. Let not such fabulous 
nonsense ever enter our minds. For even the whole 
world would not be a worthy place or habitation for 
God, since He 1s a place to Huimself, and He Himself is 
full of Himself, and He Himselt 1s 8uthcient for Himself, 
filling up and surrounding everything else which 1s 
deficient mm any respect, or deserted, or empty. But 
He Himself is surrounded by nothing else, as being 
Himself one and the Universe.” © All 8uch passages 


* I 8ee, on further reference, that the author of this statement is ** R. 
Phinehas in the name of R. Hoshaiah,” The latter's dates are roughly about 
A.D. 200, 80 that he comes long after Philo, Prof. Bacher, in J.Q.R. ii. 357, 
attempts to 8show how Hoshatah from his familiarity with Origen may have 
imbibed many of Philo's ideas. It is obvious from the tone of several of his 
Haggadic utterances that Hoshaiah had a knowledge of philosophy. 
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are like elaborations of the great Rabbinic dictum on 
Immanence : wpn bow pa /oSw bb wo wn, © God 
is the place of the world, and the world is not His 
place.” The next passage strongly reminds one of the 
[mmanent teaching of the 139th Psalm. © Can a 
man then or any other created animal hide himself 
from God? Where can he do 80? Where can he hide 
himself from that Being who pervades all places, whose 
look reaches to the very boundaries of the world, who fills 
the whole universe, of whom not even the smallest portion 
of existing things 1s deficient ?”® Another and more 
important department of Philo's views on Divine Imman- 
ence 18 his theory of the Logos. Yet he seems to make 
the Logos mean different things at different times. One 
can therefore give no concise defintizon of 1b, unless 1t 
means the immanent Reason of God mn the world and 
man. Philo taught that God's presence 1s manifested 
in every man. *© Every man in regard of his intellect 
is connected with Divine Reason, being an impression 
or a fragment or a ray of that Blessed Nature.” © Again, 
*Let every one on whom the Love of God has 
showered good things, pray to God that he may have 
as a dweller within him the Ruler of all things, who 
will raise this 8mall house, the mind, to a great height 
above the earth, and will connect 1b with the bounds of 
heaven.” © And again, © For when he uses the expres- 
$10n, * He breathed into his face the Breath of Life,” he 
means nothing else than the Divine Spirit proceeding 
irom that happy and blessed Nature sent to take up its 
labitation here on earth for the advantage of our race, 
n order that, even if man is mortal according to that 
portion of him which 1s visble, he may at all events be 
mmortal according to that portion which is invisiþble.” @® 
| Just as Philo 8peaks of God as dwelling in man and 
| ile universe, 80 he speaks of the Logos as being inherent 
P 
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in man and all things. Take e.g. his very beautiful 
interpretation of Psalm Ixi. 10, © The course of the 
river makes glad the City of God.” © What city ? For 
the Holy City which exists at present, in which als 
the Holy Temple 1s established, 1s at a great distance 
from any sea or river, 80 that 1t 1s clear that the writer 
here means figuratively to 8peak of some other city 
than the visible City of God. For in good truth, the 
continual stream of the Divine Logos, being borne on 
incessantly with rapidity and regularity, 18 diffused 
universally over everything, giving joy to all. And in 
one 8ense he calls the world the City of God, as having 
received the Whole Cup of the Divine draught. . . . 
But in another sense he apples the title to the soul of 
the wise man in which God 18 8aid also to walk as if 
in a City, *©For' s8ays God, *I will walk in you, and 
I will be your God in you ' (Leviticus xxvi. 12).” ® In 
this 8ublime passage the Logos and God are inter- 
changeable terms, and the implication seems to be that 
we are in God as well as God 1s im us. The Logos is 
used in 80 many senses. Tt 18 the Mind of God, the 
Wisdom of God, the Glory of God, the Agent of God 
in the creation of the world. * For 1t is the Divine 
Logos which divided and distributed everything wn 
nature.” © © For the Logos of the living God, being 
the bond of everything, as has been said before, holds 
all things together, and binds all the parts and prevents 
them from being loosened or separated.” © The Logos 
is the Image of God. © For even if we are not yet 
guitable to be called the s8ons of God, still we may 
deserve to be called the children of His eternal image, 
of His most 8acred Logos; for the image of God 18 
His most ancient Logos.” © And more important than 
all the foregoing for the student of Rabbinic literature 
is Philo's use of the Logos in what is very largely the 
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Biblical and Rabbinic sense of q8>D angel. There is 
a plurality of Logoi (and not only one Logos), just as 
in the Bible the angels are the numerous bands of God's 
agents, who do His behests and speak to man; and 
just as in the Talmud and Midrashim (largely through 
the influence of Babylonian and Persian angelologies) 
the angels are the personified working forces of the 
Deity in the hfe of the world and man. Thus, the 
Logoi help man to virtue and righteousness. * For 
(od, not condescending to come down to the external 
8enses, 8ends His own Logot or angels for the sake of 
giving as81s8tance to those who love virtue. But they 
attend hike phys1cians to the diseases of the 80ul . 
offering 8acred recommendations like sacred laws, and 
inviting men to practise the duties inculcated by them. 
» When Hagar flees to the desert she is met 
by ** the angel, that is the Logos of God,” and being 
recommended what to do, she 1s guided by the Logos 
in her return to her mistress's house.®” The Logoi seem 
to be the as8istants of God in the making of man. 
Philo, in attributing Divine Immanence to man in 
general, fell into the difficulty of not being able to 
reconcile this fact with the existence of evil in man. 
It the Divine presence had a place in every man's heart, 
then the evil which bad men do must be God's work just 
as well as the good. To overcome this dithculty, Philo 
as81oned the cause of man's creation to his ministers 
—bhe Logoi. *© The expression © Let us make ' indicates 
a plurality of makers. Here the Father is conversing 
with his own powers (z.e. his Logoi or ministers) to 
whom he has assigned the task of making the mortal 
part, of our 80ul. . . . He thought it necessary to 
4381gn the origin of evil to other workmen than himself 
—but to retain the generation of good for himgself 
alone,” © To the s8tudent of Rabbinical literature 
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Philo's views on these and other kindred points come 
as no surprise. They are to be found constantly in 
the Midrashim. Whether Philo is the debtor to the 
latter or vice vers is a moot point. As Freudenthal © 
has pointed out, the coincidence of ideas in both 
literatures need not necessarily 8tamp either as the 
borrower from the other. They may have arisen 1n- 
dependently in Palestine and Alexandria respectively. 
Philo's view of the Logoi as angels, 4.e. as certain 
* powers ” of God sent down to earth to minister to 
man and help him to virtue, 18s strikingly 81m1lar to 
the Rabbinic conception. The field of the latter is 
80 extensive and variegated, that 1t 1s difticult to fix 
upon any representative quotations. It would need 
a whole essay to 1tself. Philo's attempt to withdraw 
God from contact with evil by making the Logoi 
largely instrumental in the creation of man 1s elabo- 
rated in interesting ways in Genesis Rabba vii. 8, 4. 
The plural form © Leb vs make man ” is there justi- 
fied in 8everal ways. One authority says that man's 
creation was the result of a consultation between 
God and heaven and earth. Another, that ib was 
the result of a similar consultation between God and 
His already created work of the preceding five days. 
Another gives the consultation as between God and 
His own Heart. Then follow some significant parables. 
* It may be likened unto a king unto whom his architect 
erected a palace. He looked at it, but it pleased him 
not. With whom should he be angry ? Should it not 
be with the architect ?” Again, ©It may be likened unto 
a king whose trathic was done by means of his agent. 
But when the king lost his money with whom should 
he be angry ? Should 14 not he with the agent ?” The 
aim of these parables 1s to shift the blame for the evil 
in man away from the shoulders of the Creator just 
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as is done by* Philo. Philo holds the Logoi, who are 


God's ministers, responsible. The one Midrash gives 
the responsibility to heaven and earth which, according 
to the Biblical as well as Rabbinical teaching, are the 
messengers of God. The other Midrash, which gives 
the responstbility to God's Heart, seems to be introduced 
merely tor the purpose of tallying with the quotation 
* And He was grieved in His heart.” I do not see 
how the heart of God can by any logic be regarded as 
anything outside Him. But farther on there is the 
explicit statement, 1992 pMwxXmT bI8 N8MP RD NYMl 
mMw7 v5, © When God was about to create the 
firss man He took counsel with the ministering angels.” 
This leaves no doubt. A more philosophical Midrash 
(which 1s repeated in Yalkut on the words wp» nw vv 
»D22D2 bp, Palm 1.) represents God as associating 
Himself with the ram” Dn, © the attribute of mercy,” 
in His creation of man. If God knew that the way 
of the wicked would perish, why did He create the 
wicked ? © And the reply is that the creation of the 
latter 18 only the result of God's as80ciation with the 
ooMTmT ">. The Rabbinic usage of &orrn "> and 
PTT "> had much in common with Philo's Logoi. Like 
bhe latter, ib helps man and pleads for him in the hour 
of his perplexity or when punishment threatens. 

Yet one other aspect of Philo's views on the Im- 
manence of (0d from the standpoint with which we are 
here concerned, is his usage of the Logos as intercessor 
between man and the Deity. The Logos is at times 
described as the High Priest ® because, like him, it is 
the expiator of 8ins. In another place it is described 
as werns (8uppliant). ©*© And this 8ame Logos is con- 
tinually a 8uppliant to the immortal God on behalf of the 
mortal race which is exposed to affliction and misery ; 
and 18 al80 the ambassador, sent by the Ruler of all to 
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the 8ubject race.” © And again as rapd«yros (Paraclete). 
** For 1t was indispensable that the man who was 
consecrated to the Father of the world should have as 
a paraclete, His Son, the Being most perfect in virtue 
to procure forgiveness of sins, and a supply of unlimited 
blessings.” © In all these, the Logos is a very strong 
hypostasls of the Deity. The 1dea was largely taken up 
by Christianity and worked out in the Fourth Gospel.® 
It went too near impugning the strict monotheism 
of Judaiszm to be taken up and seriously cherished by 
Jews.* And yet, one comes across Rabbinic utterances 
which have a striking resemblance to Philo's words ; 
and even though, as was s8aid before, this does not 
necessarily prove borrowing or imitation, 16 at any 
rate shows that Philo's hypostasisation of the Logos 
is a method of exposition not unknown to the Talmud 
and Midrashim. Thus, in numerous mstances, the 


* And yet, as if to emphasise the truth of monotheisgm and counterbalance 
any possible suggestion that these ** Middot ” are independent entities, we have 
the famous passage in T. B. Berachoth 7a, where the question is asked, ** What 
does God's prayer consist of?” And the answer is that it consists of the 
words, ** May it be the will from before me that my compassion overcome 
my wrath, that my mercies be rolled upon my attributes (m1 5y wm wan) 
and that I may show myselt towards my children with the attribute of 
mercy. . . .” This passage 18 often described by Christian critics of Rabbinism 
as grotesque. But that this is an undeserved ceriticigm is readily 8een by 
any one who realises that 1t 1s one of the oft-repeated and emphatic safeguards 
of the Jewish monotheistic idea, The ** Middah ” is not God. And God is 
not the ©** Middah,” but a loving father whose one all-absorbing aim is to 
have cause to exercise His love. The ** Middah ” may degenerate into being a 
philogophical principle like the Logos of Philo. But a God who is a loving 
father is the highest phase of that personal God, which is the basis of Rabbinic 
theology. 

Another clear illustration of the Rabbinic 8afeguarding against any infringe- 
ment of the Unity, is afforded by the Targum on Psalm 1vi. 11. Here the two 
Hebrew words for God (** Elohim ” and the © Tetragrammaton ”) occur in two 
independent phrases in one and the same sentence, as the utterance of one and 
the same man. The Targumic author evidently s8uspected the danger of 8 
possible dualistic interpretation. To avert this, he accordingly paraphrases the 
ftirst word for God by RAPKT $37 n122, by the attribute of justice which belongs 
to God,” and the second word for God by "» ppm N22, 4.6, 4 by the attribute 
of mercy which belongs to God.” 

For parallels between these ideas and those of Philo, 8ee the chapter 0n 
** Die Hypostasen-Spekulation,” in Bousset's Religion des Judenthums im neutesld- 
mentlichen Zeitalter. | 
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pram > (© Attribute of mercy ”) is represented as a 
personality, speaking, pleading before God for an erring 
individual, or for a whole nation that has sinned. In 
the Targum on Lamentations 1. 1, the prn”b (© Attri- 
bute of justice ”) pleads (cp. Targum on Koheleth x. 8). 
One of tne important tanctions of angels 1s to intercede 
for the 81nner or the 8ick. And the Holy Spirit 80 
very frequently plays the role of the paraclete. There 
Is a very fine passage in the Bong of Songs Rabba 
(vii. 12) where this 18 well 1]]nstrated. It 1s as follows : 
* When the Israelites eat and drink, and bless and 
praise God, He listens to them and derives satisfaction. 
But when the nations of heathendom eat and drink, 
and blaspheme God, and provoke Him to anger by their 
immoral talk, then God thinks' of destroying the whole 
of creation. Thereupon there enters the Torah and 
Speaking in defence of Israel 1t s8ays, © Sovereign of 
the universe, instead of looking at these who blaspheme 
and provoke thee to indignation, look at thy people 
[srael, who praise and bless and adore thy great Name 
by the Torah, and with Psalms and Hymns.” After the 
Torah there enters the Holy Spirit and says, * Flee 
away, O my beloved God, flee from the heathens and 
attach thyself to Israel only.'”” Here both the Torah 
and the Holy Spirit are strongly personified. Another 
pas8age in which personification 18 8t11] more striking 
is in the Sifri on MTN M81, page 148 (Friedmann's 
edition), and 16 represents a chorus 8inging the praises 
of the Deity. The singers are the Holy Spirit and 
I8rael. © Israel says, © There 1s none like the God of 
Jeshurun ';® and the Holy Spirit says, © The God of 
Jeshuran,' Terael 8ays, © Who is like unto thee among 
the Gods?' and the Holy Spirit 8ays, © Happy art 
thou, O Israel, who is like unto thee? lesrael says, 
* Hear, O Israel, the Lord our God, the Lord is one' ; 
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and the Holy Spirit says, * And who 1s like thy people, 


[8rael, one nation in the earth?” Lxsrael says, © As the 
apple among the trees of the forest'; and the Holy 
Spirit replies, * As the rose among thorns. Israel says, 
This 18 my God, and I will glonfy Him'; and the 
Holy Spirit says, © This people which I have formed 
unto me.' Israel says, © For thou art the glory 6: 
bheir strength '; and the Holy Spirit s8ays, © Thou art 
my s8ervant, O Israel, in whom I shall be glorified.” ” 
In this characteristic passage the Holy Spirit is the 
Comforter, the great encourager par excellence. It 
lays before God the claims of Israel to be considered as 
the people nearest Him. It 1s an intercessor in a very 
8imilar 8ense to that of the Logos. This branch of 
the subject will be further considered i dealing 
with the conception of the Holy Spirit in Rabbinic 
literature. 

One of the reasons why Philo exerted a greater 
influence on Christianity than on Judaism, was the 
fact that his doctrine of God collided somewhat with 
Judaism's s8tringent notions of the Unity of God. 
But there is another, and perhaps greater, reason. 
Philo's God 1s too impersonal; He 1s too much of a 
metaphysical entity. Philo does not teach religion, 
but theology — theology with all its s8peculativeness, 
with all its aloofness from the tasks of the everyday 
world. The immanent God of Philo 1s a philosophi- 
cal principle. The immanent God of Judaisxm 1s a 
pers0n. At the basis of the Jewish hearts' longing 
and panting after God, was the unshaken consciousness 
that He is a father with a father's compasson for 
His children. No other theory of faith would s8uit the 
Jew. Here is the s8upreme line of cleavage between 
Rabbinism and Philonigm. It is jusb this warm, 
personal note that will be observed, now that the 
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reader passes on to consider how the Immanence of 
God is taught in the pages of Rabbinical literature. * 


NOTES TO CHAPTER III 


(1) In the books of the Palestinian Apocrypha snch as Ben Sira, 
Baruch, Tobit, etc., there is very little development of the Biblical view 
of God which, as pointed out, leans mostly to the s8ide of tran- 
8cendentalism. Ben Sira's desire to keep to the beaten track of the old 
Biblical theology and not venture into pastures new, may possibly be 
hinted at in his lines : 


Seek not things that are too hard for thee, 

And search not out things that are above thy strength ; 

The things that have been commanded thee, think thereupon, 
For thou hast no need of the things that are secret. 


(iti. 21, 22). 

That Ben Sira was a true Palestinian in this respect, is seen from the 
fact that the above-quoted lines form one of the few extracts from Ben 
Sira to be found quoted in the Palestinian Talmud (se Talmud Jernsalem 
Haggigah II.). It is also found in Genesis Rabba viii. 2, this Midrash 
being also an early Palestinian product. 

(2) Wisdom of Solomon vu. 24-26. 

(3) Nahmanides in his commentary on Genesis xlvi. 4 has a long 
disxertation on the meanings of Kabod and Shechinah in refutation of 
Maimonides view (Guide of the Perplexed, 1. 27) that Shechinah is 
8723 122, * a created Divine Glory.” To Nahmanides the two terms were 
absolutely identical, both meaning Divine Immanence or the immediate 
Divine Presence. 

(4) The continuation of the pasxage is, & When God looked at the 
generation of the Deluge and that of the dispersion (73>>7 171) and 8aw how 
perverse their works were, He hid the Light from them. For whose 8ake 
did He hide it? Por the 8ake of the good men in the time to come . . . 
etc.” It is quite clear that Light here has the full spiritual connotation 
of Shechinah, especially as the Talmud 80 frequently speaks of the 
Shechinah as abiding only in the company of the pious and as departing 
no 800ner ev1l enters into existence. 

(5) In Wisdom of Solomon vii. 29, 30 and vin. 1 there 1s a repetition 
of the 8ame theme showing the same paralleligm with Rabbinic ideas, 
Significantly enough, in the anecdote (mentioned in T. B. Sanhedrin 39a) 
where Gamliel is asked by a heathen, © How many shechinah are there ?” 


* On this passage, Mr. Israel Abrahams writes to me thus : ©* Does not Philo 
again and again compare God to a father? You quoted 8ome passages above, 
and there are many others. I do not think your study of Philo has been deep 
enough. Especially here, you are quite wrong. Philo 1s full of warmth, And 
as for the figure of father and children, it is often found in Philo.” 
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GamhlieI's answer is, © As the sun which is one of the myriad servants of 
God giveth light to all the world, so in a much greater degree does the 
Shechinah.,” No better way of illustrating what Shechinah is, commends 
itself to the mind of the sage, than that of using the metaphor of light. 
And we get the 8ame thing in T. B. Hullin 60a, when R. Joshua ben 
Hananya replies to Hadrian who had exprexsed a wish to see the Jewish 
| God : * If thou art not able to look upon (the sun) a servant of God, how 
| much less mayest thou gaze upon the Shechinah.” 
| (6) A more categorical asertion is the following in Genesis Rabba 
i, 6: *God never conjoins His name with evil, but only with good.” 
The Name 1s probably here used identically with Deity as in Exodus 
111. 15, 1x. 16 ; Pealm cxxxv. 18, etc. 
| (7) In Exodus Rabba xviii. 5 the angels Michael and Samael hold a 
court with the Shechinah as Judge. In T., B. Haggigah 16b, Berachoth 
43b, the sinner is represented as *crowding out the teet of the Shechinah.” 
And numerous other pasxages which I shall instance as we go along. 

(8) A good typical example of Philo's blending of Greek and Hebrew 
ideas in his Biblical exegesis is his comparison of the four rivers mentioned 
in Genesis 11. 11-14 to the four Virtues, viz. Prudence, Temperance, 
Courage, and Justice (Vol. I. *Allegories of the Sacred Laws,” xIxX.-XXx111,). 
It is interesting to place this by the s1de of his remarks on the burning bush 
(Exodus 1ii. 2-6): * For the burning bush was the 8ymbol of the 
oppressed people and the burning fire was the symbol of the oppressors, 
and the circumstance of the burning bush not being consumed was an 
emblem of the fact that the people thus oppressed would not be destroyed 
by those who were attacking them. . . . The Angel again was an emblem 
of the Providence of God. . . .” (Vol. III. © Life of Moses,” x1.) Philo 
here exactly reproduces the Rabbinic trend of ideas. 

(8a) Philo's inconsistency as well as his indebtedness to Plato is well 
expressed by Von Hiigel (Mystical Element of Religion, 11. p. 69) thus : 

« Already Philo had, under Platonic influence, believed in an Ideal man, 

a Heavenly Man ; had identified him with the Logos, the word or Wisdom 
of God ; and had held him to be in 8ome way ethereal and luminous, 
never arriving at either a definitely personal or a simply impersonal con- 
ception of this at one time intermediate Being, at another time this 
gupreme attribute of God.”? From a Jewish standpoint, one can assert 
that it is just this absence of clear doctrines about God that accounts for 
the comparatively scant influence which Philonic thought had on the 
Rabbinical schools. 

(8b) Plato finds no place for a personal God in his scheme of 
philosophy ; Platonic ideas are all of a general kind, necessarily devoid 
of determination, hence impersonal (se Von Hiigel, 1. p. 16). 

(9) Vol. I. « On the Unchangeableness of God,” xx11. 

(10) Vol. I. * On the Creation of the World,” Lx1. 

(11) An unmistakable instance of Stoicism is Philo's remark : © Every 
man in regard of his intellect is connected with Divine reason, being an 
impression of, or a fragment or a ray of that blesgsed nature ; but mn 
regard of the stracture of his body he 18 connected with the universal 
world ” (Vol. I. * On the Creation of the World,” 11.) These ideas are 
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paralleled by the Stoical teaching of the human 8oul as an emanation of the 
world 80ul, 

(12) Philo's relations to the Halacha and Haggada, whether as 
recipient or as giver, have been investigated by, among others, Z, Frankel, 
in his book on The Influence of the Palestinian Eregesis upon the 
Alexandrian Hermeneutics ; B. Ritter, Philo and the Halacha ; Sleg- 
tried, Phalo of Alexandria as Exponent of the Old Testament, The 
asuUmption on the part of all these writers seems to be, that the 
reszemblances between Philonic and Rabbinic ideas do not necessarily 
imply borrowing on either side. The s8ame ideas may have been in 
vogue in Palestine and Alexandria concurrently. 

(13) Graetz, History of the Jews (Eng. trans.), vol. ii. chap. vii. 

(14) Graetz, History of the Jews (Eng. trans.), vol. 11. chap. 11. | 

(15) In T, B. Niddah 69b allusion is made to the © twelve questions | 
which the men of Alexandria asked of R. Joshua ben Hananya.” The x 
latter was a Palestinian, and it is quite possible that the questions were 
addressed to him while making a 80journ in Alexandria. 

(16) Vol. I. © The Allegories of the Sacred Laws ” (Book I.), 11. v11. 

(17) Vol. I. © The Allegories of the Sacred Laws ” (Book LIT), xv11. 

(18) Vol. I. © The Allegories of the Sacred Laws ” (Book I.), xv. 

(19) Vol. I. * The Worse plotting against the Better,” xiii. See 
also Vol. II. © On Dreams being sent by God,” x1. xxx1. (Book I.). 

(20) See Note 11. 

(21) Vol, II. © On Fugitives,” xn. 

(22) Vol. I. © On the Creation of the World,” x1v1. 

(23) Vol. II. *On Dreams being sent from God ” (Book II), 
XXXVIIL. 

(24) Vol. II. « Who is the Heir of Divine Things,” xLvn. 

(25) Vol. II. © On Fugitives,” xx. In Philo's allegorical identifica- 
tion here of the High Priest with the Logos we get another typical 
instance of his blending Greek with Hebrew ideas. 

(26) Vol. IL * On the Confusion of Languages,” xxvnr. 

(27) Vol. IL © On Dreams being sent from God ” (Book TI.), x11., ub:d. 
XIX. 

(28) Vol. II. © On Fugitives,” 1. 

(29) Vol. I. «On the Creation of the World,” xxtv, "It 

(30) Another way which Philo adopted to get out of the difficulty is AF 
his ingenious theory of the two original Adams : (1) the Heavenly, (2) the 1 
Earthly. The former is the Scriptural firs: man who was made in the 
image and likeness of God ; he is imperishable, *an idea or a genus 
perceptible only by the intellect.” The latter is man as we 8ee him now 
in the races of the world, imperfect and corruptible. Philo deduces his 
former view from the account of man's creation in Genesls 1. 26, and his 
latter view from Genesis ii. 7. But an intermingling of Greek and 
Rabbinic doctrine is here very apparent. Philo is following Plato's well- 
known theory of ideas and combining with it the basic thought contained 
in seyeral Midrashic statements about the absolute pertection of the first | \| 
man ©* who reached from Earth to Heaven” and was wonderfully gifted, 
in ever 80 many other ways. (See the Midrashim on the various 
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passages in the early part of Genesis dealing with the Creation and fall 
of man.) 

(31) Freudenthal, Hellenistische Studien, 11. 

(32) Genests Rabba viii. 4. 

(33) See Note 25. 

(34) Vol. II. © Who is the Heir of Divine Things,” x1a1. 

(35) Vol. IIL © Life of Moses,” xiv. (Book LIL). 

(36) Besides the Gospels, ee 2 Corinthians iv. 4, 1 Corinthians 
viii. 6; Colossians i. 15, 16; Ephesians 1. 10, etc., where all these 
Philonic ideas of the image, intercessor, etc., are applied to Christ. The 
usage of the © Word ” in St. John's Gospel as the eternal quickening 
8pirit in creation, the world principle, has affinities to the Greek term 
Logos, which in general Greek philosophy signifies both word and 
reas0n ; it seems also to rezemble in many respects the Logos of Philo ; 
and again it bears a striking relation to the Memra of the Targumiec 
literature as well as to the Talmudic identification of the «© Word ” with 
the Torah. Thus, take the opening verse of St. John, «In the 
beginning was the Word, and the Word was with God, and the Word 
was God.” The Rabbins (in Genesis Rabba 1. and other places) in com- 
menting on the Psalmist's utterance, © By the word of the Lord were 
the heavens made” (Psalm xxxiii. 6), 8ay that the Word here is the 
pre-existent Torah, pre-existent to aid God's purpose in creating the 


world. oyn n& #12) a1" 22D napn. According to T. B. Pesahim 54a, 
the Torah was © one of the seven things fashioned before the creation of 
the world,” In other pasages it is 8poken of as © the glorious treasure 
hidden in the Divine store-house from the first s8ix days of Creation.” 

(37) There seems some doubt about the correct reading here. Fried- 
mann in his note on this passage 8ays that the word © Jeshurun ” in the 
first line is to be taken as an abstract noun from Josher = © uprightness.” 
In the second line it is the epithet of Israel. So that the sense of the 
pas8age would be, that Israel calls God a God of uprightness, and the 
Holy Spirit follows this up with the complimentary remark to Israel, 
that this very God of uprightness is the God of no other nation than 
Israel. 
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CHAPTER IV 


THE SHECHINAH—GENERAL VIEW 


(GRAETZ was right when he s8poke of the Talmud as a 
* Dedalian maze in which one can scarcely find his 
way even with the thread of Ariadne.” ® The Rabbins 
described 1b as an ocean on which only the experienced 
8wimmer might dare to venture. The dithculties of 
Rabbinic hterature are the inconsstencies of many of 
the doctrines to be found there. One must always be 
prepared for 8urprises when studying it. It embodies 
zuch a huge medley of opinions which 1t s1mply states 
as they were uttered, and leaves unreconciled, scattered, 
not 8trung upon any particular thread. Thus, no one 
will deny that angelology is a subject which embraces 
a very large 8pace mn the Talmud and Midrashim. But 
yet 16 18 unsystematised. There 1s no clearly defined 
doctrine of angels. There is a congeries of opinions, but 
10 one canonical opinion which 1s finally authoritative 
and demands acceptance. It is the same with such a 
lughly important 8ubject as 8in. No one can say that 
the Rabbins took up a decisive final attitude towards 
the theology of 8in. And yet they thought strongly 
and abundantly about it. Of course, after wading 
through a mass of disconnected, and often mutually 
contradictory, statements one detects a common purpose 
and 8entiment. One can draw inductions and form 


conclusions, But it involves considerable rexearch. 
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And the conclusions arrived at, must always be under- 
8to0d as being the views of the individual investigator. 
In short, there are doctrines of sin, but no doctrine. 

An exactly 81nilar diffuseness of treatment charac- 
terises the 8ubject to be dealt with here, viz. the 
Immanence of God as depicted by the terms Shechinah, 
Holy Spirit, etc. etc. The scattered elements have 
to be taken up and classified under different heads, 
It has to be remembered, that the teachers whose 
utterances are recorded in Rabbinic literature embraced 
a period covering several hundreds of years ; and there- 
fore in collating the statements on any particular topic 
we must make allowances for age. It has to be re- 
membered, too, that the ancient Rabbins were not 
philosophers. They went nearer poetry than philosophy. 
The poetic vein 1s discernible im many Haggadic passages. 
They spoke with s1mphicity of language and spontaneity. 
They did not elaborate systems of thought. He that 
expects to find any philosophical presentation of Divine 
Immanence in Rabbinic literature, will be disappointed. 
But that the Rabbins had notions of this Immanence, 
and gave expressi0n to them, 1s without doubt. These 
notions they envisaged in the following ways : by ex- 
pres810n8 concerning («@) the omnipresence of God ; (b) 
the omnipresence of the Shechinah ; (c) the constant 
presence of the Shechinah in Israel ; (4) the universality 
of the Shechinah as s8piritual Iight ; (e) the Holy Spirit 
in man; (f) the Holy Spirit in Israel; (9) the Holy 
Spirit in prophetic usage; (4) the Bath Kol; (z) nature 
and functions of angels. 

To deal with the Shechinah first. What is the 
etymology of the word? It is a noun from *© Shachan ” 
=to dwell; but wherever 1b 1s found in Targumic 
or Talmudic literature 1t 1s always in the sense of 
God's dwelling-house, the abiding of God in a certain 
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spot. Thus in Numbers xx1v. 6 the Jerusalem Targum 
has the phrase : *just as the heavens which God has 
gpread out for His abode”; mm Psalm 1. 9 the Targum 
Jonathan supplements the original text (1 Tran mp8 
85) with the words : © from the day that the house 
of my dwelling has been in ruins,” alluding to the 
cessation of the sacnficial order after the fall of 
Jerusalem. In Psalm Ixv. 2 Onkelos renders the 
phrase : pzx2 pms by mm mnynn mT xmor=t God 
whose abode 18s in Zion.” From meaning the abode 
of God, the Shechinah gradually came to mean God 
Himself. The material element was dropped, and the 
8piribual 1dea alone was retained. Shechinah became 
coined as a new word signifying the Godhead quite 
apart from any notion of place. How this was de- 
veloped in Rabbinical literature will 800n be seen. 
In the Targumic literature several instances occur. 
In Exodus xvi. 7 Onkelos gives : © Is the Shechinah 
of God among us or not?” In Numbers v. 3 the 
phrase © I dwell among them ® 1s rendered by Onkelos 
as: © My Shechinah dwells among them.” (Jonathan 
has 82MP MMP = the Shechinah of the Holy One.) 
In Exodus xix. 18 the Jerusalem Targum translates 
222 mn Yoy TT wr DÞDb as: © because there was re- 
vealed thereon the Glory of God's Shechinah in a 
tlame of fire.” In Jeremiah xxxi1. 5 the hiding of 
(zod's face appears in Onkelos as the taking away of 
the Shechinah. In Pzalm xliv. 10 the words * and 
thou goest not forth with our armies ” are rendered as 
*thou causes6 not thy Shechinah to dwell in our 
armies.”. And in the same Psalm, verse 25, we have 
a pas8age in Onkelos 1dentical with the one jusb 
quoted from Jeremiah. A more telling usage, showing 
the omnipresence and ummanence of the Deity, is 
Unkelos's rendering of Psalm xvi. 8, © I have set the 
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Lord before me continually ; because His Shechinah 
dwells upon me, I shall not be moved.” The 8econd 
portion of the verse, which tells of the ever-present 
dwelling of the Shechinah upon the speaker, is 
tantamount to, and paralleled by, the first part, in 
which he tells of the constant presence of God. The 
word wwvwn, © on my right hand,” was evidently under- 
st00d by Onkelos to mean © He [2.e. the Shechinah ] 
is on my right hand.” This 1s a clear personifica- 
tion of the Shechinah, which is regarded as an in- 
dependent entity, such as 18 often the case in the Talmud 
and Midrashim. That the usage of o«mvy in the New 
Testament 1s a reference to the Rabbinic Shechinah, 
as 18 often maintained, s8eems to be true in 80me cages 
but not in all, e.q. the alluston in Hebrews vu. 2, 
Kal ThNs ormvis Ths d\nOwis, can hardly refer to the 
Shechinah, because a phrase 8uch as *a Minister of 
the true Shechinah ” 1s quite foreign to Rabbinic modes 
of expression. The phrase mm Acts xv. 16, *and | 
will build again (Thy o«xmnvmv Aapt8 Thy menrorviav) the 
tabernacle of David which 1s fallen down,” is merely 
a quotation of Amos ix. 11, and the Hebrew there for 
tabernacle is MD which =a hut. But the allusion in 
John 1. 14, where the Logos 1s said to have © dwelt 
among us” (earvoce & yuiv) 8eems a probable re- 
ference to Shechinah ideas; and this 1s borne out 
when one looks at the usage in that chapter of words 
like © light,” © word,” *s0n,” glory,” all of them 
reminding one of the usage in Rabbinic literature 
| of Shechinah, Or, Kabod, Yekara (in Targumie) and 
the 8onship of the Messiah. The passage in Revelation 
XX1. 3, © Behold, the tabernacle of God 1s with men, and 
He will dwell with them, and they shall be His people, 
and God Himself shall be with them, and be their God,” 
geems but a reproduction of Ezekiel xxxvii. 27, 28, 
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where 22wH and wTpn> are used indiscrimimately to 
mean tabernacle or sanctuary, but in a localised sense. 
Azekiel 1s foreshadowing a re-establishment of the 
Jewish kingdom in the heart of Palestine with David 
8itting upon the throne. The re-existence of the Temple 
is, of course, a 8*me quad non; it Is the indispensable 
8ymbol of national status. Hence, God will establish 
His sanctuary m the midst of Israel. It is these ideas 
that are bodily reproduced in Revelation xxi. 3, and 
there 18 no hint whatsoever of the Rabbinical view of 
the spiribual Shechinah. 

An examination of Shechinah passages throughout 
the greater portion of the realm of Rabbinic literature, 
8Uggests the following class1fication of the various 
z8enses attaching to the word. I tabulate them as 
follows (and have discussed them in this order) :— 

(I.) Conception of Shechinah as Light or other 
material object. 

(I1.) Shechinah used in a personified sense under 
the following aspects :— 

(a) Face of Shechinah. 

(b) © Cloud,” © Wings,” etc., of Shechinah. 

(c) As the Immanent God in Palestine, Temple, and 

SYNagogue. 

(4) As the Immanent God in TIsrael. 

(e) Shechinah and Sin. 

( f) Shechinah and Torah. 

(9) Shechinah and Word (Dibbur). 

( 


/,) The Memra of Targumic literature. 


NOTE TO CHAPTER IV 
(1) Graetz, History of the Jews (Eng. trans.), vol. iii. p. 481. 


CHAPTER V 


THE SHECHINAH AS LIGHT OR OTHER 
MATERIAL OBJECT 


Tag Rabbins pictured their ideas of the Immanence of 
God by the figure of material light. The Shechinah is 
universal hight. Sometimes 1t 1s universal only as far 
as Israel 1s concerned, sometimes 1t 1s universal in the 
fullest s8ense of the term. It 1s also ofttimes used to 
denote the omnipresence of God in the Temple. To 
materialize the Shechinah as light, is a 8hort step to 
materialising 1t as any other 8ubstance. This, also, the 


Rabbins did. 


(A) As Licnt 
In T. B. Sabbath 22b the light of the Menorah 1s 


a © testimony unto all who come into the world, that 
the Shechinah rests in Israel.” (Repeated in Menahoth 
86b.) 

In Exodus Rabba xxxvi. 3, © He who does a 
* Precept' acts as though he lights a candle betore 
God.” ® The allusion here is rather to the Torah, 
which, like the Shechinah, is 80 frequently figuratively 
represented as light. 

In Aboth De R. Nathan, chap. ii., the phrase 1 
Ezekiel xlin. 2, *f and the earth shined with His glory, 
is interpreted as : © this is the face of the Shechinah.' 

82 
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There 1s an as80clation here, of Shechinah with © Kabod ” 
(*glory ”) which will be considered later (s&e Appendix 
[I.). This same Midrashic passage has an interesting 
allusion to the universally-reaching powers of the angel 
Gabriel's voice ; and this voice 18 inferior to the uni- 
versality of God's Voice. The © Voice of God” 1s, in 
Rabbinie literature, a companion idea to the Shechinah. 
Like the latter, it 18 immanent in man and the world. 

In Numbers Rabba x1. 5 the Biblical phrase © May 
the Lord cause the hight of His countenance to shine 
upon thee ” (Numbers vi. 25) is interpreted as © May 
He give thee of the light of the Shechinah.” (Similarly 
in Sifr1 on 822, edit. Friedmann, p. 12.) 

In Numbers Rabba x1. 8 there is a comment on 
Leviticus 1x. 24, 1 which alluston is made to the 
dazzling brightness of the Shechinah. When the people 
8aw 1t, they fell on their taces, the light being too strong 
for them. 

In Numbers Rabba xv. 2 the windows of Solomon's 
Temple were pwr ba, te. narrow within but 
wide without,” in order that the light of the Temple 
might go out and 1llumine the world. Here light is 
certainly meant in the 8piritual sense, and most prob- 
ably to be regarded as identical with Shechinah. (See 
T. B. Menahoth 86b.) 

Ibid. xv. 5, there occurs the phrase, ys x87 MMR 
25 >», © Thou art the Light of the World,” alluding 
to the Deity.* Op. with familiar New Testament 
expres810n, John vill. 12. 

Ibid. xv. $.% The 8un and the moon obtain their 


* Op. what is said in an article by G. Margoliouth in J.Q.R, July 1908, 
on the doctrine of the Ether in the Kabbalah. The idea of mx (primal light) 
Which in Rabbinical literature is, as we 8ee, 80 much mixed up with mystical 
teachings about God, seems to me to be the starting-point of the Kabbalistic 
l\leas of 1x (primal light), wx (primal ether), and 7mp3 (condensation point) as 
iley appear in the works of Moses de Leon, Abraham Abulatia, Recanati and 
others, Op. idea of the * Spark ” in the mysticism of Meister Eckhart. 
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light © from the sparks of the light of above,” +.e. the 
abode of God. The pas8age goes on, * great 1s this 
light for not all creatures possess it; only one in a 
hundred.” This looks hke an allusion to the s8oul or 
consclence or Divine Spark immanent in man only, 
who forms about *© one-hundredth part ” of the genera] 
creation. 

Deuteronomy Rabba x1. 3 alludes to an imaginary 
dialogue between Moses and Isaac, in which Isaac 1s 
told that his eyes became dimmed through the dazzling 
light of the Shechinah, which he saw when stretched 
out on the altar, whereas Moses © spoke with the 
Shechinah face to face ” and met with no s8uch fate. 

Tanhuma on xwn » has the following passage: 
**W hence did Moses obtain his horns of glory ? [alluding 
to Exodus xxx1v. 29]; the 8ages replied, © From the 
cave, as 1b 18 8a1d, © And 1b shall come to pass while 
my glory passeth by that I will put thee in a cleft of 
the rock.” This means that God placed his hand 
upon him, and from that he obtained the horns of 
glory ” (as it 18 8a1d in Habakkuk 11. 4, © He had horns 
coming out of his hand; and there was the hiding of 
his power”). All these passages figure the Deity as 
light. The Midrash continues, © And there are 8ome 
who say that at the time when the Holy One taught 
Moses the Torah, Moses gained his horns of glory 
from the s8parks which shot out from the mouth of 
the Shechinah.” Here we have a personification of the 
Shechinah, and of its ass0ctation with something stronger 
than ethereal light, viz. material fire. Many such 
examples have still to be given. 

Tanhuma on xw2 speaks of the Tabernacle as 
being filled © with the light of God and His glory.” 
Here we get a juxtaposition : light and glory ; and 
both are mere 8ynonyms for Shechinah. 
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Yalkut on Song of Songs gives the following from 
the Midrash 21 mw. © Two sparks of fire” nsed to 
ahoot out from between the two staves of the ark 
[during the Israelites' pilgrimage through the Desert] 
and used to burn up the serpents and scorpions, the 
thorns and briars. . . . When the nations used to see 
the smoke they used to exclaim, © Who 1s this coming 
up from the wilderness? They used to observe the 
miracles God did for them . . . and how He in His 
glory lit up the way for them . . . and used to say, 
*Who is this that looketh as the Dawn ? What nation 
is this whose equipments consisb wholly of the light of 
God ?' (amor wa meben 50). © This is a very 
crude presentation of the immanent 1dea. 


Closely resembling the usage of Shechinah as light 
is the usage of the phrase © Ziv Ha-Shechinah,” 4.e. 
**the shining of the Shechinah.” The two are 8ome- 
times interchanged in the different parts of Talmud 
and Midrash. The word 1s used in other connexions 
as well, e.g. Onkelos on 1 Kings vi. 1 translates the 
words © in the month Ziv” as ww v1, © the shining 
[or blossoming] of the flowers.” In T. B. Sotah 49a 
we get : © the shining splendour of wisdom, of priest- 
hood.” (For the examples, s8ee Levy's Worterbuch, 
page 213.) Instances of the usage of © Ziv Ha- 
Shechinah ” are the following :— 

Song of Songs Rabba iii. 8 compares the T9w 5mx 
being full of the © Ziv” to a cave by the 8ea. The 8ea 
rashes in and fills the cave, but the 8ea suffers no 
diminution of its waters. It is as full as before. Just 
30 the tent of the congregation. The Divine presence 
hilled it, but it filled the world just the same.* 


* There is a passage in the Confessions. of St. Augustine which has a curious 
regemblance to this simile of the sea and the cave. It reads thus : *©* But Thee, 
V Lord, I imagined on every part surrounding and penetrating it, but in every 
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Numbers Rabba xxi. 16 states that the angels are fed 
on the © Ziv” (ﬆmilar in Tanhuma on pn»). Koheleth 
Rabba vi. 3 attributes the © Ziv” to the Israelites 
when they stood at Sinai. (The Pesikta on m> nvmp 
connects this statement with the verse in Ezekiel xvi. 
14. It is a material idea—splendour of countenance. ) 

Mechilta on 1rv (edit. Friedmann, p. 66) speaks of 
the houses of the Israelites being filled with the ** Ziv ” 
at the time when they stood before Sinai to receive the 
Law. (A longer form of this, together with the part 
played by Jethro and Balaam, is given in the earlier part 
of mv and also in T. B. Zebahim 116a.) In Yalkut 
Koheleth viii. (based on the Sifri) the © Ziv ” is given 
to them not in their homes, but while standing at Sinai. 
The following remark is added : © But no sooner did 
they exclaim, © 'These are thy Gods, O Izrael,' than they 
were made the enemies of God.” The Shechinah departed 
from them. 

Yalkut on Joshua xx. (from T. B. Moed Katan 9a) 
attributes the possession of the © Ziv ” to the lsraclites 
when dismiss8ed to their homes after witnessing the 
dedication of Solomon's Temple (1 Kings vii. 66).O 
Yalkut on Psalm vii. (from T. B. Sabbath 88a) gives 
the legend of Moses in conthct with the angels, when 
the former was about to receive the Torah. Moxes fears 
that he might be burned by the angels' breath, but God 
protects him by spreading the ** Ziv ” over him (this 
being the Rabbinic interpretation of Job xxv1. 9).* 


©————— 


direction infinite ; as if there were a sea, everywhere and on every side, through 
unmeagsured space, one only infinite sea ; and it contained within it some sponge, 
huge but infinite ; that 8ponge must needs in all its parts be filled from that 
unmeagured ea, 80 I imagined Thy finite creation full of Thee, the Infinite.” 

* It is worth remarking here that in the mysticism of Plotinus (born 
A.D. 205, at Lycopolis in Egypt) the master mind of Neo-Platonic mysticism, 
one meets with a similar figurative represeutation of s0ul or mind as being ** an 
overflow ”” from God, or as © radiating from God as light does from a luminous 
body which sends its light into the darkness but yet 8uffers no diminution 0! 
itself in the process.” 
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Yalkut on Psalm xlv. gives the saints in the glorious 
future, the privilege of feeding on the *© Ziv.” But 
the food is to be spiritual, nob material. Cp. this with 
the Leviathan legends in Rabbinic literature. The 
Midrash continues © and they will receive no injury.” 
This 1s connected with what we had before, about the 
as80ciation of Shechinah with fire. It belongs to a 
crude, early order of 1deas. 

There 1s an mteresting passage in the Commentary 
of Nahmanides on Exodus xvi. 6, bearing strongly on 
the mystical aspect of the © Ziv.” He quotes the 
Rabbinic mterpretations (given in T. B. Yoma 75b) of 
the Psalmist's phrase : © Man did eat angels' food” 
(Pzalm Ixxvin. 25). In this Yoma pass8age R. Akiba 
explains the manna (Exodus xvi.) as *food which the 
mini8tering angels eat.” But R. Ishmael raises an 
objection by asking, ©* Do then the angels eat? Is it 
not sa1d of Moses when he was in heaven that he neither 
ate bread nor drank water?” JIshmael accordingly 
explains DTaR bMNÞ> as PIR y>MM bn, © bread which 
as81milated 1tself in the limbs.” Nahmanides elevates 
these differing opinions of Akiba and Ishmael to a 
higher plane, by putting a spiritual-mystical interpre- 
tation upon them. According to Akiba, s8ays he, © the 
eaters of the manna and the ministering angels were 
ted by one and the same food.” And what was this 
tood? It was the © Ziv.” The latter is the ordinary 
angels' food, and 1t became the food of the Izraelites 
ot the time through the fact that, as he s8ays, © the 
manna was one of the products of the Higher Light 
(i.e, mor wm maps) which became materialised, 
i.e, took on physical properties by the will of God.” 
According however to R. Ishmael, says Nahmanides, 
there was no material manna whatsoever. The eaters 
of it subsisted entirely and solely upon the jrSy7 man 
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wzy. This is the only way, continues Nahmanides, 
in which you can explain the Rabbinic statement 
about the manna suiting itself to the taste of every 
individual Israehte, © for the 80ul in its process of 
thinking joins itself to the Higher Beings, finding 
therein the true delights of Life and obtaining favour 
from before Him.” In other words, the manna-eaters 
were men, whose $piritual faculties were developed 
to 80 high a pitch, that their sustaining nourishment 
was the union of their s8oul with the Divine. Nah- 
manides dilates, in a 81milar strain, upon the remark 
of the Mechilta on Exodus xvi 25, © to-day ye 
shall not find it in the field,” ve. says the Mechilta, 
** Ye $hall not find it in this hife, but ye shall find 
it in the life to come.” Not all the lsraelites, 
at this epoch, s8ays Nahmanides, had reached the 
high spiritual stage of 8ubsisting upon the © Ziv,” 4.. 
complete union with God. Afﬀter the emancipation 
from Egypt, however, and when at the crossing of 
the Red Sea, 1b was posstble © for a maid to have 
visions 8uch as were not vouchsafed even to Ezekiel 
the prophet,” the necessary high spiritual 8tage was 
attained. This spiritualisation of the © Iife-to-come * 
idea follows the lines of Maimonides' theology (see 
his Introduction to last chapter of 'T. B. Sanhedrin). 
Nahmanides, however, is unwilling thus to abandon 
absolutely the generally accepted view of the © life to 
come,” and he accordingly brings his expos1tion into 
line with the Rabbinical dictum about there being no 
eating nor drinking in the life to come, but only the 
Saints 81bting with crowns upon their heads and enjoying 
the © Ziv.” © Ye $hall find 1t in the life to come.” The 
worthy Israelite will find his manna, t.e. his source 
of continued. vitality, even after death ; he will find 1t 
in that blessed union with the Shechinah for which he 
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has qualified himself in ascending stages of spiritual 
saintliness. He will wear the crown upon his head ! 
Does not ihe prophet predict that *in that day 
the Lord of Hosts shall be for a Crown of Glory ” 
(Isaiah xxviii. 5)? There will be a complete merging of 
the human life and the Divine life.* 

The Yalkut on Ezekiel xliii. (from Genesis Rabba 
Ixxxiii.) gives two versions of the creation of Iight. (1) 
God wrapped Himself up in a garment the splendour of 
which lit up the world from end to end. (2) The 8ource 
and fountain -head of light was the Temple at Jerusalem 
(based on verses in Ezekiel xliti. 2, where the word 
* Glory ” bears the twofold meaning often assigned to 
it by the Rabbins, viz. (a) the glory of God ; (6) the 
Temple at Jerusalem). There 1s a spiritual 81gnificance 
attaching to these phrases about light, and they belong 
to the department of Shechinah ideas (for repetition of 
this, see Yalkut on Psalm civ.). 

Yalkut on Psalm Ixxii. states that just as the 8un and 
moon light up the world, 80 in the future will the pious 
light up the world, as it is s8aid (Isaiah Ix. 3), * And 
the nations shall come to thy light.” It is noteworthy 
that nob only is the influence of the Deity compared to 
light in respect of its omnipresence and all-pervastve- 
ness, but also the influence of good men possesses the 
8ame 1mmanent power on the world.f 

Another materialistic description of the Shechinah 18 
that which ascribes wings to it—the © Wings of the 


* In the language of mysticism, ** Life is an eternal Becoming, a ceaseless 
changefulness ” (from Miss Underhill's Mysticism, p. 35): 

T With this Rabbinical usage of fire, light, etc. in as8ociation with Shechinah 
ny be compared the mystical allusions to lamps of fire, lightnings, ete. in the 
N.T. Apocalypse, e.g. ** And there were seven lamps of fire burning before the 
throne, which are the seven spirits of God ” (iv. 5). Probably the 8xymbolism of 
Lechariah 1v., the seven-branched candlestick and the 8ymbolic interpretation 
given it by the prophet, lie at the bottom of this passage. So also probably 
does Psalm civ. 4, © His ministers a flaming fire.” But its usage here to 
aenote an aspect of Divine agency in the world, has resemblances to Shechinah 
ideas which are too obvious to be overlooked. 
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Shechinah.” As the Rabbins were fond of representing 
the presence of the Shechinah as confined to Llsrael, to 
the excluslon of the nations of the world, the © Wings of 
the Shechinah ” came to be a term denoting proselytism. 
To bring any one under the wings of the Shechinah 
commonly means to introduce a non-Israehte into the 
fold of Israel. But this is by no means the exclustve 
8Ignificance of the expression. [It often bears the wider 
meaning of the protective aspect of the Divine omn1- 
Pres8ence Or 1mmanence, 

The Mechilta on n>wa (ed. Friedmann, page 56) 2D 
has the following passage : © R. Joshua said that when 
Amalek came to injure Israel and prevent him from 
abiding beneath the wings of his Father in heaven, 
Moses exclaimed, © Sovereign of the universe, this m1s- 
creant 18 about to destroy thy children from underneath 
thy wings, who then will be left to read and study the 
Torah which thou hast given them ?” ” 

R. Ehezer Ha-Moda't s8aid that when Amalek came 
to injure Israel and prevent him from abiding beneath 
the wings of his Father in heaven, Moses exclaimed, 
** Sovereign of the universe, thy 80ns are about to be 
8cattered to the four corners of heaven, as 1t 1s 8a1id, © For 
[ have spread you abroad as the four winds of heaven, 
8alth the Lord * (Zech. 1. 6), will this miscreant come to 
exterminate them from beneath thy wings ?” In this 
Midrash we singularly get the direct express1on *© wings 
of God” rather than the more usual © wings of the 
Shechinah.” There is no notion of proselytism. The 
* wings * are God's omnipresence in Israel, His fatherly 
immanence. There are s8everal versions of the old 
Rabbinic commentary on Genesis xii. 5, * And the 
Souls which they had gotten in Haran.” The by; 
* they made ” (literally), is explained as : © they caused 
them to enter under the wings of the Shechinah.” 


b THE SHECHINAH AS LIGHT o1 


This in some 1nstances 1s made 1dentical with proselytism, 
but in others 16 rather means that the omn1presence 
of God became a reality to them. Thus Genesis Rabba 
XXX1Xx. 14 has the former view; 80 has Genesis Rabba 
Ixxxiv. 4, and also Song of Songs Rabba 1. The later and 
broader view 18 8een in Aboth De BR. Nathan, chap. 
xi1., and in the Tanhuma on 75 55.0 The latter graphi- 
cally narrates how the weary and footsore s8trangers 
whom Abraham welcomed into his home were wont, 
after they had finished their meal, to begin praising and 
blessing their generous and true-hearted host. No! he 
would reply, *f do not bless me, but rather Him who 
gives His food and drink to all creatures and has put 
His spirib into them.” © But where 18 He ?” they would 
ask in astonishment. Abraham would reply, © He rules 
over heaven and earth. He killeth and maketh alive ; 
He woundeth and healeth ; He formeth the foetus in 1ts 
mother's womb, and bringeth it out to the hight of the 
world ; He causeth the trees and flowers to s8pring up ; 
He bringeth down to the grave and bringeth up again.” 
By these means He initiated them into the tear of God 
and the practise of morality. This long passage on the 
omn1presence of God seems to be an expans1on of, or 
commentary on, the phrase in the other Midrashim about 
* entering under the wings of the Shechinah.” ® The 
Sifri on m2NAIT MN speaks of © Moses lying dead in 
bhe wings (222) of the Shechinah ” (Friedmann points 
out here that the reading in the corresponding passage 
in Yalkut is the usual 252 not »222 which is uncommon). 
The 80ul of the great law-giver lies enwrapped in the 
creat world-soul. 

Yalkut on Jeremiah chap. li. 8peaks of the descen- 
dants of Nebuchadnezzar as wanting to enter under 
the wings of the Shechinah. Upon which the angels 

exclaim, © Sovereign of the universe, wilt thou take under 
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thy wings the children of that wicked one who laid 
waste thy holy house and set thy Temple i flames?” 
Judging from the general drift of the whole context, 
there 8eems to be the proselyte idea here. 

Yalkut on Job xx. 27, © The heavens shall reveal 
his 1niquity ; and the earth shall rise up against him,” 
has the following : © Thus said Moses to the Israelites, 
* Perhaps you want to fly away from the wings of the 
Shechinah or to disappear from the earth! No! the 
heavens will write down | your evil desire] and the earth 
w1ll make 1t known, as 1t 18 8a1d, © The heavens shall reveal 
his iniquity ; and the earth shall rise up against him.” *” 
Here the phrase © Wings of Shechinah ” unquestionably 
points to God's immanence in the world. 

The Tanna Debe Elijahu on 955 n>w (quoted by Yalkut 
on same passage) has a remarkable passage on the entry 
of the twelve s8pies into Palestine, and concludes with 
the sentence : © I call heaven and earth to witness that 
16 was not in the mind of the Holy One to slay ten 
princes of Israel; for they fan after Moses and Aaron 
until they entered under the wings of the Shechinah.” 
Here © wings of the Shechinah ” cannot have a proselyte 
meaning, as the princes were Israelites. It 8eems to 
be perhaps a poetical express1on for © life.” They were 
suffered by God to live, 4.e. God took them under 
the wings of His Shechinah.* It 1s the manitestation 
of God's protective care which covers the world, just 
as the wings of the bird cover and protect her young. 
It 8eems obvious, that the various epithets attached to 
the word *© Shechinah ” came in course of usage, to apply 
to many ideas other than those originally intended. 

The next materialised description of Shechinah, 1s 
that which depicts ib by the figure of a cloud—the 


* Or it may be an allusion to death ; we have instances in Rabbinical 
literature of men seeing Shechinah at the hour of death. 
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Cloud of Shechinah. The allusions to this are not very 
copious.* The 1dea 18 based on Exodus xl. 34-38, the 
cloud of the Tabernacle. A paralle] phrase and one 
which occurs rather more frequently 18 © clouds of 
glory '—Kabod being often 8ynonymous with Shechinah, 
(See Appendix II.) 

Tanhuma on mwa122 tells that the © cloud of the 
Shechinah ” did not descend upon the Tabernacle until 
Moses said, © Return, O Lord, unto the many thousands 
of Israel” (Numbers x. 36). It continues: *© The 
clouds of glory were 8urrounding it” (2.e. the Tabernacle, 
or poss1bly Moses), and the Holy Spirit exclaimed 
by Solomon, © Thou art beautiful, O my beloved, 
as Tirzah ” (Song of Songs vi. 4). © Why as Tirzah 
(Tz7D)? because I am appeased (mmnnn) unto thee.” 
The juxtaposition of all three Rabbinie expressions 
of Divine 1immanence, Shechinah, Kabod, and Holy 
Spirit is 81gnificant. Yalkut on Song of Songs, 
* His left hand 1s under my head, and His right hand 
doth embrace me” (chapter 11. verse 6), 8ays * this 
alludes to the clouds of Shechinah which surround Israel 
above and below.” We could not get a more explicit 
$tatement of God as being immanent in Israel.f 


We now take miscellaneous materialistic descriptions 


of Shechinah. 

In T. B. Sotah 9b ©the Shechinah was beating 
before Samson like a bell” (xt 125 Mnwpepd). This 
is a commentary on Judges x11. 25, © And the Spirit of 


* See Oesterly and Box, The Religion and Worship of the Synagogue, p. 191, 
where it is pointed out that in Exodus xxxiii. 9 it is the cloud that is depicted 
as 8peaking with Moses, and that the R.V. emendation of © the Lord ” before 
** SPake © 18 incorrect. But see Rashi ad Joc. The R.Y. is in agreement with 
Rashi's view. 

f In the sense that God is brought down from lonely heights. TIsrael, 
Surrounded by Him ** above and below,” is, as it were, shrouded, encased in 
divinity. It is in this 8ense that many oncoming references to ** gurrounding ” 
ave to be understood, 
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the Lord began to move him.” * Samson 1s 8aid by the 
Rabbins (in this passage in Sotah) to have been imbued 
with the 8pirit of prophecy which possessed the patriarch 
Jacob. Rashi (ad loc.) interprets the 1dea of the bell 
by remarking © to accompany him [Samson | whither- 
80ever he went.” The Shechinah filled Samson's 
environment. God's presence was real to him every- 
where. 

In Song of Songs Rabba 1. the Shechinah 1s visiÞle 
from between the shoulders and fingers of the priests 
at the time they pronounce the priestly benediction 
upon Israel. (See also Numbers Rabba xi. 2.)® 

In Tanhuma on Mn wr there 18 a cunous ex- 
press10n about Aaron's rod as TT»5wa mTD, © scenting the 
Shechinah.” It was this, according to the Midrash, 
that caused it to bring forth fruit, The following 
remark then occurs : © Dry sticks scented that |or Him | 
which was the Life of the World.” The Shechinah is 
here paralle] to the © Life of the World,” an unmis- 

| takable allusion to the Deity as the immanent life of 
the universe.T 

The idea of being mjured by the Shechinah or 
escaping injury from 16 1s fairly common. We saw 
something of this when dealing with the materialised 
conception of Shechinah as light or fire. In Yalkut 
on Song of Songs 1. there occurs the following : © Why 
does he compare the Holy One to a bundle of myrrh ” 
(Song 1. 13)? Because the whole world is not large 
enough to contain Him, and yet He can compress the 
Shechinah into the narrow space between the two staves 
of the ark. You will find that God loves Israel more 


* The Hebrew for ©* to moye him © belongs to the 8ame root as the Hebrew 
for *©* bell.” 

+ An idea to be found frequently in the Jewish Liturgy. See Authoris:d 
Daily Prayer Book (ed. Singer), p. 17, p. 127, etc, See also poem commencing 
T12PRM MTIR7 In the Day of Atonement Liturgy (Morning Service), This com- : P 
position is brimful with the developed Kabbalistic ideas of the Middle Ages. (s 
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than the ministering angels, for the latter can only 
approach God at an intervening distance of fifteen 
cubits, as ib is 8aid (Isaiah vi.): © Seraphim stood 
above him,” but the Israelites stood in the Tabernacle, 
and not one among them was injured. There are 
8everal ideas here :— 


(1) The ark was pervaded with the omnipresence of 
(0d. 

(2) The paradox (often repeated in the Rabbinie 
literabure and dwelt on by Philo) of the world being 
too s8mall to hold God but yet the space between the 
Ark's staves being large enough (cp. Genesis Rabba 
iv. 5). Ib 18 clear that the later Kabbalistic doctrine 
of © Zimzum ” (© contraction ”) took its start from this 
Rabbinic 1dea. 

(3) The identification of Shechinah with God. 

(4) The Israelites ranking above the angels in 
respect of nearness to God. 

(5) The Shechinah as an expression for God's 
immanence in the Tabernacle. 

(6) The idea of being hurt by the Shechinah. 

Another good instance of the last idea is to be found 
in Yalkut on Isaiah on the verse © And the Lord shall 
blot out tears from off all faces” (xxv. 8). © In this 
world he who sees the face of the Shechinah 1s wwwrn 
TM (4.e. gradually wastes, dies away), as it is 8aid, 
* For no man shall see me, and live ” (Exodus xxx11. 20). 

The Midrash verifies the statement by quoting 
Ezra viii. 15, © And I] viewed the people and priests, 
and found there none of the s80ns of Levi.” * A remark 
of the same drift is that of Yalkut on Isaiah xxxv., © At 


* I cannot discover the ground on which the Midrash bases its deduction 
irom this verse of Ezra, Mr. Israel Abrahams suggests the following : * The 
Levites in exile mutilated their fingers in order to prevent themselves from 


playing the harps and singing the 8ongs of the Lord on the land of the stranger ” 
(ﬆe Rashi on T. B. Kiddushin, 69b). 
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the time when God reveals His Shechinah to Israel, 
He does not reveal 1t there all at once, because the 
Israehtes would not be able to endure that great boon, 
and would all die off suddenly. . . . But what does 
God do? He reveals it to them bit by bit. At first 
He causes the desert to rejoice (Isaiah xxxv. 1); after- 
wards, He makes 1b blossom as the rose (:b:d. 1) ; after 
that again, the glory of Lebanon 1s given it (2b4d. 2), 
until finally, all the people see the glory of God 
(11d, 2). It is obvious from these remarks, that the 
Rabbins discerned a religious message in the world of 
nature. They 8aw God in the blossoming field as well 
as in the solitude of the desert. And yet, as we 8aw 
before, they materialised the Shechinah 80 very much. 
Yet another 8pecimen of this materialisation 1s to 
be found in Yalkut on InSym commenting on verse 
** Rise up, Lord, and let thine enemies be scattered ” 
(Numbers x. 35). Moses 80ught to let the Israelites 
know that the Shechinah was with them because he 
had had the Divine promise, © Behold, I s8end an 
angel before thee” (Exodus xxin. 20)” When God 
promised him that © My presence shall go with thee " 
(Exodus xxxii. 14), Moses comes and 8ays to the people, 
* Arise and Journey, for verily the Shechinah is in the 
Ark.” The people replied, © We do not believe this.” 
Immediately, Moses exclaimed, © Rise up, Lord, let thine 
enemies be scattered” (Numbers x. 35). Forthwith 
*the Ark trembled with movement and the people 
believed.” This movement was the movement of the 
Shechinah, which, in this passage, is looked upon as the 
material indwelling of God in the mudst of Israel. 
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NOTES TO CHAPTER V 


(1) In T. B. Pexahim 5a we get the question, © To what may the 
saints be likened in comparison with God ?? And the answer is, © As 
a candle before a torch.” 

(2) In the Midrash Yelamdenu on 1n>y72 there is a more lengthy form 
of this serpents and scorpions tale, 'There is added to it one of the king- 
parables 80 common in the Midrashie literature. 

(3) T. B. Berachoth 64a assigns the © Ziv” to every one who 
« partakes of a meal at which a © Talmid haham ? is present.” This 1s 
part of an oft-recurring Rabbinic idea, The pious student of the Torah 
Pos8es88e8 a 8Pecial degree of Divine Immanence ; and he is able, 80 to 
peak, to shed this godliness upon those in contact with him. Thus the 
proverb, v2z> 2w pM$> 2w, * Well-being to the saint implies well-being to 
his neighbour ; aw? "x yw> WR, * Woe to the ginner means woe to his 
neighbour,” holds a purely religious as well as ethical import. 

(4) In Tanhuma on n>zy» Ruth's change of faith is expressed by 
2g7 222, Here we get the pure proselyte idea; 80 also in Tanhuma 
on 11, where Jethro is described as follows : © He was an idolatrous priest, 
but came and cleaved to Moses and entered underneath the wing of the 
Shechinah,” Still there is no reagon to assxume that Jethro actually 
became a proselyte. The Rabbis held conflicting views on the point 
According to Exodus Rabba 1. 35, xxvii. 2, Jethro merely abandoned 
idol-worship because he thought it foolish. According to Mechilta on 
wn Jethro gave Zipporah as wife to Moses, on condition that he brought 
up their eldest 8on in the worship of idols; and Mogses s8wore to respect 
this condition, Jethro could not surely have desired 8uch an object had 
he abandoned idolatry. 

(5) The Yalkut on Iﬀaiah xli. (and again on Psalm cx.) has the 
broader view (based on. the verse 12) nm2 vn ») of Abraham sitting on 
God's right hand (Psalm ex. 1) and stirring up the nations to come under 
the wings of the Shechinah, This may mean either mere abandonment 
of idolatry, or a recognition of a universalistic Deity. 

(6) A glaring instance of the material conception of Shechinah 1s 
also furnished by a pasxage in T. B. Megillah 29a. © The father of 
Samuel and Levi were once sitting in the 8ynagogue of * Shef Ve-Yatib, 
in Nehardea., They s8nddenly heard a s8ound of movement. It was the 
Shechinah coming. They at once rose and went out. R. Shesheth (who 
was blind) was once sitting in the 8ame 8ynagogue, and when the 
Shechinah came, he did not go out. Then the ministering angels came 
and 8truck terror into him. . . ,” In the end R. Shesheth addresses 
- Shechinah, and the latter advises the angels to cease from vexing him, 

he ideas here are (4) the Shechinah is something material that can be 
heard and geen ; (b) it is a Person to be addressed and prayed to. 

(T) Noteworthy here is the identification of Shechinah with angel, 
Just as we 8aw Philo identify the latter with Logos or Logoi. 
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CHAPTER VI 


SHECHINAH PERSONIFIED 


Tar Shechinah has a © Face,” nx2wn17 mÞ. It often 
8peaks and acts, sings with joy or cries with grief, 
admonishes and remarks and encourages, becomes angry 
and appeased again, in just the same way that a human 
being does all these things. No dualism of deities is 
thereby intended. The sinfulness of recognising mw 
(< two divinities ”) was reiterated by the Rabbins with 
untiring emphasis. This personification is probably 
the old Biblical anthropomorphic description of God 
carried over to the Shechinah. The immanent presence 
of God in Israel, in the world, and in man is a per- 
80nality, and 1s looked upon and described as possessing 
all the attributes which are commonly ass0ciated with 


personality.” 


(A) Tas © FACE OF THE SHECHINAH ” 


In T. B. Barachoth 64a, © He that goes out from | 


the 8ynagogues and enters the House of Study to 


\ engage in the Torah will have the merit of receiving 


the Face of the Shechinah.” 
In T. B. Sanhedrin 103a, © There are four classes of 


men who will never recetve the Face of the Shechinab, 
v1z. 8coffers, liars, hypocrites, and calumniators. 
Leviticus Rabbi xxii. 13, © He that sees the naked- 


ness of another's body and does not feast his eyes 
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thereon, will be worthy to receive the face of the 
Shechinah.” 


T. B. Sukkah 45b, © The world will never have less 
than thirty-s1x 8aints who will receive the Shechinah 
every day.” 

Leviticus Rabba xxx. 2, also the Tanna Debe Elijahu 
ii. give another version of the atoregoing passage as 
follows : © There are seven classes of saints who will in the 
future time receive the Face of the Shechinah. . . .”O 

Song of Songs Rabba u., as als6 Mechilta on mm 
(reproduced in Yalkut, ad loc.) has © He who visits the 


* Haber ' acts as though he received the Face of the 
Shechinah.” © 


Numbers Rabba xix. 18, Tanhuma on npn has 
the following quaint assertion : © All the saints who 
will be descended from Adam will suffer the primordial 
Divine decree of death. But before their death they 
will 8ee the Face of the Shechinah and reprove Adam, 


8ayIng, © It is thou that hast been the cause of death 
to ug !'" 


* The idea of 8eeing the Shechinah when man is at the point of death 
occurs in Rabbinie literature in various forms and presents 8ome difficulties, 
As far as my investigations go, I conclude that it is the result of the combination 
of 8everal ideas, Biblical and post Biblical. These are (1) an idea 8uch as 1s 
found in Judges xiii. 22, ** And Manoah said unto his wife, We shall surely die, 
because we have 8een God ” (cp. bid. vi. 22). Just as there are passages in 
the O.T. where God is represented as walking and talking familiarly with men, 
80 there are places, like the one here, which show that it was, at one time, a 
lirm belief that to 8ee God meant death to man. (2) Mystical ideas found 
occasionally in the Ps8alms, e.g. © For Thou wilt not leave my s80ul in hell or 
8$heol ; neither wilt Thou suffer Thy pious one to see corruption, Thou wilt 
Show me the path of life : in Thy presence is fulness of joy ; at Thy right hand 
pleasures for evermore ” (P8alm xvi. 10-11). In the moment of highest mystical 
rapture, the good man feels that death will not be the evil that men imagine, 
not merely a prolongation of life in another form, but a heightening of life to 
the highest possible 8tage, a life in God. Man will then attain his highest bliss, 
his truest goal, he will live in the contemplation of the Shechinah. The O.T. 
1s not plentiful in this exalted teaching of the spiritual life of man after death, 
But if one reads 8everal passages, particularly of the Psalms, from this mystical 
Sandpoint, one can easily 8ee that the Jews of those epochs had undoubted 
glimmerings of it, and knew how to give expression to it. It is quite easy to 
5, how the characters of Elijah and Enoch who ** were not, because God took 
them,” must have impressed themselves upon the ancient Jews as the highest 
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Deuteronomy Rabba vii 8 declares that in the 
days of Moses the ordinary Israelite had the privilege 
of being spoken to by the Shechinah * Face to face” ; 
a privilege not even accorded 1n later times to Ezekiel 
the Prophet. 


Yalkut Ps8alm xvii, © How great 1s the virtue of 


charity! If a man gives only one coin to a Poor | 


brother, he becomes worthy to receive the Face of the 
Shechinah.” 

Ibid. © Even the evil-doers, provided they have 
given alms to the poor, will have the merit of receiving 
the Face of the Shechinah.” * 

Exodus Rabba v. 9 has a peculiar usage of patz1Þ 17, 
* two faces” (mp = Greek Tpoownov).? The question 
discussed 1s, © How did the voice | at Sinai | 188ue forth?” 
And the reply 1s, that 16 went out im payee YT, on 
the one hand putting to death the idolatrous nations 
who would not accept 1b, and on the other hand, giving 
life unto the Israelites who accepted the Torah. The 
probable explanation of the phrase 1s, as the author of 
the commentary mw WT says px2D mwwa=tin two 
different 8tyles.” To the Israelites the Voice had a 
quickening vitalising tone. To the idolaters it 8o0unded 
as a death-knell—and in fact became the harbinger of 
death. But what one has to notice is the peculiar 
tendency to personification. The Voice of God had 
* Faces.” This shows that the © Voice” was often 


—C 


and sublimest types of life divinely led; and it is quite natural to 8uppose, that a 
Spiritual life of this kind after death, was the aspiration cherished by the best 
and worthiest 8ouls among them. The Rabbins s8eem to have adopted some 
guch doctrine as this, and individualised it still further. The meritorious Jew 
beholds the Shechinah at death, c.e. no Sheol or Gehinnom awaits him—thes? 
ideas belong to a lower strata of Biblical and Rabbinic thought ; he passes into 
the world of Divine light and life, there to get that nearness to God which 1 18 
80 hard to get while in the coils of the ordinary mortality, I am aware, how: 
ever, that the views of the best Christian scholars to-day are opposed to any 
guch theory as this, | 

* Here we have an instance of what we alluded to in a previous note, V2 
the seeing of Shechinah when man is at the point of death. 
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conceived by the Rabbins in the same immanent sense 
as the Shechinah. There are numerous examples of 
this in Rabbinic literature.® * 

An even more s8triking instance of the © Face” 
not of the Shechinah but connected with it, is the 
following from Tanhuma on wA. Manasseh, King 
of Israel, makes an 1dol and places it in the Holy 
of Holies (2 Chronicles xxxin. 7). God resents this, 
and 8ays that Manasseh's object in placing the 1dol 
there was *©to drive out Me from the Holy House.” 
At firs the 1do] had only one ae and 16 was placed 
in the western corner of the Temple. The Shechinah 
then went to another corner from which the © Face ” 
could not be 8een. When Manasseh s8aw this, he made 
four pp122D to the idol, m order that the Shechinah 
might be utterly banished from the Temple. This 
ascription of a mz to an 1dol 1s extraordinary! It 
shows clearly that these forms of personification of the 
Shechinah have a strongly materialist basis. The afore- 
going Midrash alzv points to one distinctly-marked 
department of Rabbinic thought on Immanence, viz. the 
Immanence of God in the Temple.® 


NOTES TO CHAPTER VI 


(1) The phrase 0139 52pn, literally © receiving the face of,” is also uged 
ot ordinary s0cial intercourse, and means © to receive a friend,” or * to 
visit the house of a friend,” as e.q. the Rabbinic injunction that * It is 
the duty of every man to visit the house of his master on the festival.” 


* This curious intermingling of visual with auditory sensations is a striking 
feature of mystical experience. For an excellent psychological analysis of the 
Subject, 8ee Miss Underhill's chapter on © Voices and Visions ” in her book on 
Mysticiem already alluded to. * Plotinus,” says Miss Underhill, * 8ees the 
Celestial Venus, Suso the Eternal Wisdom, St. Theresa the humanity of Christ, 
Blake the strange personages of his prophetic books” (p. 326). Interpreting 
the Israelitish encampment at Sinai from the same standpoint, we can very well 
8y, that 80 overcome were the Israelites with the momentousness of the Revelation, 
that in their profound state of mystical reverie, they objectivised the Voice, 


giving it a pictorial form, while at the 8ame time hearing it as a distinet 
articulate inward voice. 
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The Tanhuma on xwn '> has the remark : © He that visits (or receives) an 
old man acts as though he were to receive the face of the Shechinah,” 
Here the two ideas are conjoined, 

(2) It is to be noted that clustering round the usage of 752zn 1» there 
is nearly always the idea of futurity,. The phrase usually runs >2p> pny 
n2gwn 1B, * will, in the future, receive the face of the Shechinah.” What 
is this future? Lt is difficult to answer. The phrase geems to cover and 
convey a variety of meanings. As will be geen from the instances 
given, it often alludes to the bliss of a future life after death. God 
will be immanent in the soul of the departed saint, Mortal spirit 
will mingle with immortal. The human soul will become part of the 
Divine world-soul. The phrase, © But the 8oul of my lord shall be 
bound in the bundle of life with the Lord thy God ” (1 Samuel xxv. 29), 
an idea oft repeated in parts of the Jewish liturgy to-day, seems to nave 
a 8imilar meaning. 'The pasage in T. B. Sanhedrin 103a (same in T, B, 
Sotah 42b) about the © four classes who will not receive the face of the 
Shechinah, viz. the scoffers, the liars, the hypocrites, and the calumniators,” 
also seems to allude to the spiritual condemnation of their souls after 
death. In fact, the Rabbinic interpretation of © cutting off of the 80ul” 
S8eelms to belong to exactly the 8ame order of ideas as this of © not receiving 
the face of the Shechinah.” Where no futurity is alluded to, as in a 
remark like that of 'T. B. Sabbath 127a, © The entertaining of strangers 
on Sabbath is a greater virtue than that of receiving the Face of the 
Shechinah,” the allusion 8eems to be either to the appearance at the 
Temple festivities on the three great festivals of the year (the Temple 
being the place where the Shechinah was particularly immanent) or to 
attendance at s8ynagogue (which also is always described as pervaded by 
the Shechinah). A saying like this, about the high sanctity implied in 
the entertainment of strangers at home, is a good specimen of Rabbinical 
ethical teachings. A home where charity is dispensed is holier than even 
Temple or synagogue. 

Further, the fact that © receiving the face of the Shechinah ” may 
allude to the appearance of the Israelite at the Temple festivities on the 
three great Festivals, is patent from a statement like the following in 
Aboth De R. Nathan xii., w1p}2 awavn 1b S2pnd paym prope ox 922 1s. 

. » *'These are the men who forsake their silver and their gold, and go 
up to receive the Face of the Shechinah in the Temple.” 

(3) For a comprehensive sketch of the nature and history of the 
"21 in the Talmud, se the excellent article © Haber” in the Jews} 
Encyclopedia, vol. vi. 

(4) The word 11 (= Greek 6vo) is sometimes spelt v7, which is more 1n 
accord with phonology, The phrase e125 v1 occurs very frequently 1 
connexion with the Rabbinic legends about the formation of the firs! 
woman. Op. T. B. Erubin 18a, puxwn one 15 vn payne 1, * Adam had 
originally two faces.” Out of one of these, Eve was created. Similarly 
T. B, Berachoth G1a, 

(5) See Exodus Rabba xxviii. 6, 

(5a) In, T. B. Sanhedrin 103b there is a slightly different version 0f 
Manasseh's 1dol, 
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(6) The ascription of a « Face” to the Shechinah is 8ometimes als 
expressed by the word p»p (Greek erxov, erywvioy = image). Tt is the 
Jernsalem Targum for mÞ7 = « likeness ” (se Genesis Rabba xl. 5, 
Leviticus Rabba xx111i, 12, where it is used of a painter), But in the 
following passage in the Tanhuma on mw vn it is used of the image of 
God which is immanent in the world. © If a mortal king engraves his 
image upon a tablet, the tablet is larger than the image. But God is 
great, and yet His image is greater than the whole world.” God is in 
the world but is greater than it ; the world is only a part of God. 
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CHAPTER VL 


(B) GENERAL PERSONIFICATION 


T. B. HacerGan 15b, also in T. B. Sanhedrin 46a, © When 
man is in trouble what does the Shechinah say ?” 
ym 0565p, wan 5p ©I feel a weariness in my head ; 
I feel a weariness in my arm.” (See Rashi in Sanhedrin 
46a for etymology of »5p, a strange term.) The under- 
lying idea in a statement hke this 8eems to be the ever- 
constant presence of the Shechinah when man is in 
trouble. Man is 80 closely hedged round by the Divine 
that the latter even feels the pain of the former. 

T. B. Sotah 5a, © The Shechinah mourns over the © 
proud man.” The elucidation of this saying 1s given 
in an adjoining passage, which reads as follows: © If a 
man 1s proud, God s8ays * that man and I cannot dwell 
together. There 1s no room 11 the world for both of 
us.” ” The existence of the 81m of pride creates a con- 
stant warfare between the immanent Deity who fills 
the world and the possessor of pride. Pride attempts 
to oust this Deity, but 1s conquered and laid low by 
it, The Shechinah accordingly © mourns” over its 
victim. 

Genesis Rabba xIlvu. 6 alludes to Abraham speaking 
in companion-like manner with the Shechinah. The 
angels come to engage Abraham in conversation with 
them. *© No,” 8ays he, © leb me first take leave of the 
Shechinah who 1s greater than either of us.” Here the 
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Shechinah is represented as in the world : Abraham 
holds communion with the omnipresent Deity. Genesls 
Rabba xlvin. 9 speaks of © the Shechinah waiting tor 
them ” (in allusion to the three men coming to visit 
Abraham in Genesis xvii. 2).” Exodus Rabba u. 5 
speaks of the Shechinah as being inside the burning 
bush and speaking with Moses. This adoption of the 
bush as the meeting - place between Moses and the 
Shechinah 1s intended, s8ays the Midrash, to teach 
mankind © that no s8pot on earth 1s unoccupied by the 
Shechmah, not even a bush.” This is a clear enuncia- 
tion of the doctrine of God's Immanence in the untverse. 

Numbers Rabba v. 1, in a dissertation on the verse 
* Cut ye not off the tribe of the families of the Koha- 
thites from among the Levites” (Numbers iv. 18), 
speaks of the Shechinah as pm rpm, © attacking 
them ” (the Kohathites), The Kohathites in their 
over-zeal to carry the Ark exceeded the bounds of 
mutual self-respect. This was sn for which punishment 
was certain. There 1s an mevitable colliszon between 
zinfulness and God who fills all space.* 

Deuteronomy Rabba 1. 17 has the following : 
** When the enemy came to lay Jerusalem waste there 
were 1n Jerusalem s1xty myriads of demons. They were 
s$tationed at the entrance to the Temple and ready to 
attack the invaders. But when they s8aw that the 
Shechinah looked on in silence (and made no attempt 
to defend the holy House) they gave way before the 
enemy and allowed them a free entry.” Here 1s the 
Personified Shechinah whose abode and home was the 
Temple. The Shechinah here, as in numerous passages, 
1s a term for the Immanence of God in the Temple.® 

Closely as80ciated with the foregoing is the Midrasb 
Rabba of Lamentations (Introduction 25), where there 


* See, further on, chapter on relation between Shechinah and Sin, 
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is a curious representation of the Shechinah dwell- 
ing three and a half years on the Mount of Olives, 
with the object of inducing the Israehtes to repent. 
But in vain. The Shechmah in despair exclaims, 
+I will go and return to my place” (Hosea v. 15). 
It is concerning that hour that 1t 18 8aid, © Give 
glory to the Lord your God, betore He cause 
darkness” (Jeremiah xiii. 16) Darkness came in the 
shape of the ruin of the Temple and Holy City. The 
Shechinah © returning to its place ” expresses the fact 
of the immanent God of the Temple abandoning it. 
Hence its ruin. The introduction of the figure of 
* darkness” 8hows, as was 8aid before, the common 
portrayal of the Shechinah as material light. 

But perhaps the finess personification of the 
Shechinah as the immanent God of Jerusalem and the 
Temple is to be found in the Introduction to Lamenta- 
tions Rabba xxv. (also found im a shorter and more 
prosalc form in T. B. Rosh Hashana 31a, and in Aboth 
De R. Nathan, chap. xxx1v.) : * The Shechinah made 


ten Journeys : 


(1) From cherub to cherub. 
(2) From cherub to the threshold of the House. 
(3) From the threshold of the House to the 
Cherubim. 
(4) From the Cherubim to the Rastern Gate. 
(5) From the Eastern Gate to the Court. 
(6) From the Court to the root. 
(7) From the roof to the Altar. 
(8) From the Altar to the wall. 
(9) From the wall to the city. 
(10) From the city to the Mount of Olives. . . ." 


R. Aha said ib may be likened unto an earthly 
monarch who one day went out of his palace in great 
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anger. Every now and then he returned to the palace, 
and embracing its walls and its pillars he would say 
tearfully, © Hail! O beloved palace of mine; Hall! 
0 house of my sovereignty; Hail! O house of my 
glory ; Peace to thee from now and evermore !' Even 
80 was it with the Shechinah. When the Shechinah 
departed from the Holy Temple 1t kept returning at 
intervals, embracing and kissing 1ts hallowed walls and 
pillars, and bitterly weeping, 16 kept exclaiming, © Peace 
to thee, my hallowed shrine! Peace to thee! O abiding 
place of my 80vereign power; Peace to thee! O res1dence of 
my glory ; Peace to thee from now and for ever more.” 

Mechilta on nova, edit. Friedmann, p. 24 (same in 
T. B. Sotah 15a, Tanhuma and Rabba on nSw2, and 
reproduced in Yalkut ad loc.) speaks of the Shechinah 
as being engaged in the burial rites of Moses. But 
here, as very often, Shechinah may be merely another 
expressl0n for God. Still, 16 is not far-fetched to 
interpret 16 as alluding to the Immanence of God. 
Moses was 80 saturated with the Divine presence that 
the latter even remained with him intact at his death. 
According to Tanhuma on prnn the Shechinah ever 
*walked ” on the right hand of Moses (based on Isaiah 
Ixit1. 12), This is another way of showing Mogses' 
ceaseless Divine environment. And this remained until 
the last rites connected with his burial had been 
completed. 

Yalkut on Numbers 11. 15 tells of the Shechinah 
walking in front of Moses (ab the time of the numbering 
of the people) and 8aying to him, © There are 80-and-80 
many children | of the tribe of Levi] in this tent.” 

Sifri on TnSym Numbers x. 33, © And the Ark of 
the Covenant of the Lord went before them in the three 
days” journey, to 8earch out a resting-place for them,” 
declares that this is an allusion to the Shechinah which 
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walked before the Israelites in their march, clearing 
and 8afe-guarding the road for them. The Shechinah 1s 
likened to an Tos, a king's representative heutenant, 
who 1s charged with making all necessary preparations 
for the royal swte.® 

The following illustrations show how the Shechinah, 
strongly personified, 1s used as an interchangeable term 
with © God,” expressing Divine Immanence. 

Frequently wheres one passage in Rabbinic hterature 
has the word © Shechinah,” a parallel passage 80mewhere 
elsze uses the term *f God.” And more than this. 
Frequently the two terms are used indiscrimimately im 
one and the same passage. 

First may be given passages which deal with God's 
universality, His filling the world. 

T. B. Sanhedrin 39a. The passage commencing 5'”x 
SwOna 15 MD wml BR. Gamiliel is asked by an infidel 
how many Shechinah are there in existence, seeing that, 
according to the Jews' belief, wherever ten men are 
gathered together there the Shechinah 18.” Gamhel's 
reply 1s to the effect that the Shechinah is God, who 1s 
everywhere. There 1s one and one only sun, which 
lights up every nook and corner of the universe. How 
much more 80 18 it the case, that the one only God 
makes His presence known and felt everywhere. 

T. B. Baba Bathra 25a. © How do you know that 
the Shechinah 1s everywhere ?” The answer 1s derived 
in characteristic Talmudic tashion from Zechariah 1. 3, 
* And, behold, the angel that talked with me went forth, 
and another angel went out to meet him” (see Rashi 
Baba Bathra 25a). A longer and more fanciful form of 
the same 1dea, 1s the one 8ubjoined to it. God's mes- 
Sengers are not as man's. When the latter have executed 
their message, they have to return to the sender and 
inform him of the fact. But God's messengers need not 
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return to their sender. He 1s accessible to them in 
whatever spot they may chance to go (quoted also in 
Mechilta on x2). Genesis Rabba Ixviii. 9 (and to be found 
pas8:m in Rabbinic Iiterature, as in Philo), s8ays, © Why 
is God called *place'? Because He is the place of 
the world, and the world 1s not His place.” Similarly, 
* Why is God called fa dwelling-place ' (Psalm xc. 1)? 
Because He 18 the dwelling-place of the world, and 
the world is not His dwelling-place.” The relations 
between God and the world, are quaintly compared 
with those 8ubsisting between the horse and its rider. 
The horse is subservient to the rider and not vice 
vers4.* So the world 1s 8ubservient to God. God is | 
upon it, and i 1t, and moulds 16 as He wills. This is | 
a very fine dictum of the Rabbins on the world as 
Spirit, If all these sayings are compared with a state- 
ment like, © There 1s no 8pot on earth unoccupied by 
the Shechinah,” it is clear that the Immanence of God is 
identical with the Immanence of the Shechinah. 
Another interesting view of the aforegoing 1s that 
of T. B. Berachoth 10a (given in slightly altered form 
in Leviticus Rabba iv. 8). Tt takes the form of a 
comparison between God and the soul. Just as the 
80u1 fills the body, 80 God fills the world. + Just as the 


* t,e. The rider is dependent upon the horse for whatever he wants to do, 
and yet he is greater than the horse ; any 8uccess that attends his errand is 
due to him and not to the horse; in the last resort it is he that holds the 
horse ; the horse does not hold him. He far transcends it. 


+ This analogy between God and the 8oul has a larger import than would 
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at first thought appear. It really touches the root-problem of Immanence. It 
is true that the soul fills the body, but only in the sense that its energies flow 
through the body. But in reality it far transcends the body. It is not inside Y 
the body in any physical 8ense. The body is merely its organ and its instru- | : 
ment, Exactly 80 with God and the world. The traces of Divine action are \ 


— 
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everywhere, But there are spheres of Divine action which transcend the limits 
of the universe. The Immanence of God is accordingly not opposed to the 
idea of the Transcendence of God. Unless we admit this, we land ourselves 
in Pantheigm. God is not coterminous with the universe as Pantheism would 
8$iy, He is in the universe and above it, at one and the same time. This 
Rabbinie analogy between God and the s8oul has thus a true philosophical 
bearing, althongh couched in the usual childlike language of the Rabbins, 
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80ul bears the body, 80 God endures the world. Just as 
the 8oul sees but is not seen, 80 God sees but is unseen. 
Just as the 80ul feeds the body (2.e. spiritually, in- 
tellectually) 80 God gives food to the world. 

Other forms of the same 1dea are the following : 
Song of Songs Rabbi 1. © The throne of God exerts its 
8way from world's end to world's end.” A truly poetic 
description of Omnipresence.* Song of Songs Rabba 
i11. 8: comparison of the Shechinah to a cave by the Sea. 
The s8ea rushes into the cave, filling it, but the sea is 
Jjust as full as before. So the Shechinah pervades the 
Tabernacle, or the Temple, but yet 1s quite as immanent, 
all-pervasive in the world at large. 

Deuteronomy Rabba un. 10, God is both far and 
near. Far, because the distance of earth to heaven is 
*s five hundred years' journey.” Near, because when 
man utters or even meditates a prayer, God is at hand to 
hear it, as 1b 18 8a1d, * O Thou that hearest prayer, unto 
Thee shall all flesh come.” © (Psalm Ixv. 2). As the 
commentary mW "rn points out, * it” =w1> T>2x 7» 
CSpnam = He that prays approximates to God, God is 


* A more common designation of the ** Throne ” in Rabbinic literature as 
well as in the Jewish Liturgy is ©* Kisse Ha-Kabod.” ** The throne of Glory,” the 
*« glory” being a 8ynonym for Shechinah, the omnipresent manifestation of God, 
In T. B. Haggigah 12b and 13a there is a considerable amount of matter on 
this point, the pivot on which 1t rests being Psalm Ixxxix. 14, ©* Justice and 
judgment are the habitation of Thy throne : mercy and truth 8hall go before 
Thy face.” All these ideas of justice, throne, mercy, truth, face, figure 80 pre- 
eminently in the medizval Kabbalah ! There is to be found within the 
large domain of the Rabbinic writings, a higher and a lower, a more $piritual 
and a more material line of thought about the Throne. Thus in T. B. 
Sabbath 88b when Moses ascends the mount to receive the tables of stone, 
the angels object ; whereupon God tells Moses to take a firm s8tand by holding 
on to the throne. This is a very materialistic conception. On the other 
hand, the 8aying of R. Eliezer (in Sabbath 152b) about the souls of the righteous 
being concealed under the throne, certainly sounds a high spiritual note. 
There is a fine remark in the Zohar (on Genesis xlv. 27, baged on a similar 
idea to be found in the Talmud) about the likeness of Jacob being engraven on 
the throne. This is a beautiful piece of mystical teaching. The oneness 
of man and Deity which is the result of the highest communion between man 
and God, could not be more poetically 8ummarised ! See also Kimhi on 
Isaiah 1x. 13, —one of the rare instances of a mystical quotation by Kimhi. 
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at his 8ide; He 1s with him. It this 18 80, in s8pite of 
God's immeasurable distance from earth, the remark can 
only be plausibly interpreted in the 8ense of the Divine 
Immanence im man. When man prays, he arouses the 
Divine element that is imbedded m him, that is part 
of his natural constibution. 

Ruth Rabba v. 4 8peaks of the saints as dwelling 
* not in the shadow of the morning, nor in the shadow 
of the wings of the north, nor of the wings of the 8un 
of Chayott, or Cherubim, or Seraphim, but only in the 
shadow of Him through whose word the world was.” 
It is a quaint picture of God as overshadowing, brood- 
ing over, the universe ; and the saints nestle within the 
sphere of this Divine world-embrace. 

An important Rabbinic 1dea found in different 
forms in many places in Talmud and Midrashim, is to 
the effect that the Divine voice at Sinai came to 
each one ”s) ”s 55 MA, © according to the comprehension 
of each.” © This is a commentary on the Psalmist's 
expres810n (xx1x. 4), © The voice of the Lord 1s power- 
ful.” It was not the outwardly audible voice of God, 
for the universe would be unable to endure this. It 
was the inner voice as each one comprehended it. At 
the time of the Revelation on Sinai every man felt a 
Voice within him—a Voice which gave him the coungsel 
which best answered his own needs. We have here, a 
very fine attempt on the part of our ancient teachers, 
to 8trip the Biblical account of the Revelation of its 
materialistic dress, and to spiritualise the whole episode. 


The God of Sinai was the sacred Divine Voice within 
as well as without man.*® 


* I am aware that this interpretation is open to question. I find much 
Support, however, from the way in which the Midrashim attribute the origin of 
the prophetic power among Israelites to the fact of their having received the 
'oice at Sinai (8e particularly Exodus Rabba xxviii. 6). It shows that accom- 


panying and corresponding to the ** outwardness ” of the Voice, there mnst, have 
been an *©* inwardness ” in the hearers, 
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An interesting instance of how the Rabbins actually 
deduced a series of important ceremonial laws, from the 
fact of God's omnipresence, 18 given in the Sifri on xn D, 
* For the Lord thy God walketh im the midst of thy 
camp ”'—* hence we learn |s8ays Sifri1] that man may 
not read the *shema* inside a wash-house, nor may he 
enter a bath if he has Phylacteries or Hebrew books in 
his hands.” Although God 1s everywhere, the emblems 
which proclaim His holiness must not intermingle with 
impure agencies.® 

A s8imilar instance to the atforesaid 1s that of T. B. 
Kiddushin 31a (repeated in Yalkut on Isaiah vi.), 
* Man is prohibited from walking four cubits with a 
proud mien, because 1b 18 8aid, * The whole earth is 
full of His glory.”” The sn of pride amounts to a 
denial of God's Immanence in the world.® R. Huna 
in the same passage relates that he never walked four 
cubits with uncovered head because he recognised that 
the Shechinah was above his head. The © Shechinah ” is 
here an equivalent to the Immanent Deity. R. Isaac 
8ays in the s8ame connex1on, *© He who sins in secret 
acts as though he were pressing against the feet of the 
Shechinah.” The underlying idea of the latter passage 
is that the immanent God permeates all s8pace. When 
8in comes on the scene 1t naturally collides with this 
Divinity. The sinner 1s thus the antithesis to the 
immanent (od. 

The Yalkut on Jeremiah chap. xxiii. v. 24, « Can 
any hide himself in secret places that I shall not see 
him, etc.,” . . . ilustrates God's Immanence in the 
universe by the figure of an architect who planned a 
city full of caves and subterranean passages. After W 0 
a time misfortune befell the citizens, and they hurried ON 
to deposit secretly what valuables they possessed inside 
these dark places. Whereupon, the architect said, Þ 1 
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* You may strive to hide your possess81ons as you will, 
from one another or from the enemy. But you can 
hide naught from me. For I have planned not only 
the city, but also the secret hiding-places.” ©? * 

To the preceding instances which have been intended 
to show what the Rabbins thought on the fact of God's 
Immanence (whether by the usage of the term © God" 
or © Shechinah,” both being interchangeable), I add 
the following series of quotations which deal with His 
immanent activity im man and the world. 

Genesis Rabba x1. 11, © God on the seventh day 
ceased from the creation of His world, but not from the 
creation of good and evil men.” 

Gzenesis Rabba vii. 13, © God blesses bridegrooms. 
He adorns brides, He visits the &1ck, He buries the 
dead.” © This is a graphic way of showing God's 
close participation in the affairs of man. He is with 
us 1N our Joy, as He 18s with us in our pain and sorrow. 

Genesis Rabba xlix. 3, © No day passes unless God 
18 1992 Sb Ta M35m1 ware, 1.6. introduces a new law in 
the Beth Din of Above. The Rabbins were fond of 
representing God as presiding over a court composed 
of angels. The drift of the 8aying would therefore 
em to be, that God 1s daily creating new rules and 
regulations for the guidance of mankind. No day but 
reveals the activity of God's finger in mundane events. 
This activity at times takes on almos> a humorous 
turn. Because God, or rather, because His Shechinah is 
50 beneficently imbedded in man and the world, —He is 
the universal marriage-maker. It can be no other than 
the Divine hand which will bring man and woman 
| together in the bonds of love, although separated from 
one another by immeasurable distances. What a bizarre 


* 7.6, Just as an architect may be said to be immanent in his sketches and 


Plans, or just, as a poet is immanent in his poems. 


I 
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statement is the following, although very true to 
experience ; pay prav n'Y'prn . . . mr mp Was 
. . . (Genesis Rabba lxv. 2) And for the s8ame 
reason the successes and failures of men are the results 
of the Divine plans brought to bear unremittingly upon 
the things of the world.®? © God is engaged in making 
ladders upon which one man climbs to success, but down 
which another descends to failure ” (Genesis Rabba Ixviii. 
4). Leviticus Rabba xxvii. 5 speaks of God's ceaseless 
activity in the interests of the wronged and persecuted. 
Commenting on Eeclesiastes iii. 15 qT92 ns 2p2 pmÞRM, 
it adduces several Biblical examples of Divine inter- 
ference for the s8ake of the persecuted, no matter 
whether the latter be a worthy or unworthy man.®” 

Genesis Rabba Ixxvii. 1. tells how God allows His 
beneficent work to be anticipated by good men. This 
1s a 81m1lar 1dea to God causing the Shechinah to rest 
upon men possessed of certain qualifications. The work 
of good men is a phase of God's immanent beneficent 
activity in the world. ? 

A favourite Rabbinie expresslon is that of man, 
under certain cireumstances, being © a co-worker with 
God in the work of creation.” The Mechilta on 1m 
ascribed this function to Moses in his judicial capacity.” 
The basic 1dea 18 that of God's immanent activity wm 
the world. When man adds his quota of usefulness he 
wps80 facto becomes a co-worker with God. The sum 
of Divine blessedness in the universe is increased. 

A quaint portrayal of God's immanent activity 
nature 18 the following : * Man can only fashion an image 
on dry land, but God can do s0 in water alsvo. When 
man builds a dwelling, he can only place the dwellers 
in the upper and lower stories: but God can place 
them in the hollow also. . . .” 

But the boldest and most pictorial representation 0! 
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these 82me immanent ideas of Divine activity 18 that of 
Yalkut on Exodus xxxi., where the Almighty is repre- 
zented as declaring, © From the day of the world's 
creation even unto this hour I 814 upon the Throne of 
my Glory, 8pending one-third of the day in s8tudy of 
Torah, the other third in executing justice, and the last 
third iu practising benevolence and giving 8ustenance 
to all mundane creatures.” If this passxage means 
anything at all, 1b alludes to the Divine implanting of 
these virtues in the hearts of mankind. God's day 18 
eternity, His throne 1s the universe. The study of the 
Torah 1s the emblem of righteousness, truth. The Divine 
tendencies making for righteousness, truth, benevolence 
are ingrained in the world ; they are the traces of God, 


which are part and parcel of the texture of the human 
80Uul. 


NOTES TO CHAPTER VII 


(1) In Aboth De R. Nathan, chap. xxxvi., it is 8aid, © All the time 
that the Israelites are immersed in immorality (mmya a1) the Shechinah 
keeps away from them, as it is said, * That He see no unclean thing in 
thee, and turn away from thee ? (Deut. xxiii. 14)” Here the Deity is the 
personified Shechinah, and there is the antithesis between Shechinah 
and sin. 

(2) In Genesis Rabba xlviii. 1 on the pasxage Genesis xvill. 1, the 
Shechinah s8tands and allows Abraham to be seated. 

(3) We treat of this gubject further on. 

(4) In his edition of the Sifri, Friedmann has an interesting note on 
wer It =ante Casar, 

(5) That the Shechinah resides in the company of ten, is in T. B. 
Berachoth 6a. 

(6) See also for same, Deuteronomy Rabba ii. 37, Tanhuma on 
Tv "7 (a much curtailed form). 

(7) Exodus Rabba xxi. 4 has a long excursus on this verse from 
Palm Ixv, It gives 80me beautifully poetic 8entiments on Prayer, 

(S) It is found in the Mechilta, Tanhuma, Pesikta De R'Kahana, 
and Yalkut in their comments on Exodus xix. and xx. (the Revelation on 
Sinai), as well as in Exodus Rabba v. 9 and xxix. 1, In Exodus Rabba 
x&Xx1v, 1 this idea of "nm "x 55n22 is elaborated by the remark, * God does 
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not come to man oppressively, but commensurately with man's power of 
receiving Him.” 

(9) A good view of the Rabbinic ideas of ceremonial purity and 
impurity in conjunction with their ideas of God's omnipresence 18 to be 
obtained from T. B. Berachoth 22-25. In Tanhuma on en > there is 
a 8imilar combination of ritual ideas, with the teaching of the Divine 
omnipresence. The Roman emperor asks R. Akiba why God 1s permitted 
to work on the Sabbath? Why just as on week-days? He © causes 
the winds to blow, the clouds to ascend, the rain to fall, the 8wun to 
8hine, etc.” And the answer which Akiba gives is that God dwells in a 
T2 mew by Himself. No one else is with Him and cannot be, because 
the whole earth is filled with His glory. Therefore in doing the things 
He does on the Sabbath, He is merely carrying out the kind of work 
which the Rabbins call 5w>v, and >wSv is permitted in a wm7 men on the 


Sabbath. 

(10) The author of the oamwn >y2 (Jacob Ben Asher, fourteenth 
century) in his comments on Exodus xvi. 20 has an interesting homiletical 
remark on the word 27, Unlike Rashi (who associates it with m2) = 
worm) he dwells on its connexion with e195 = to be high, 2.e. to be proud, 
haughty. Connecting this again with the pazssxage in Ezekiel x. 4, 
© Then the Glory of the Lord went up from the Cherub . . .” where 
the word for © went up ” is ew [from the 8ame root, and the Rabbimical 
interpretation refers it to the departing of the Shechinah, see T. B. Rosh 
Hashana 31a; Lamentations Rabba, Introduction xxv.; Aboth De R. 
Nathan 34], he dwells on the fact that the haughty man causes the 
Shechinah to depart, because he as much as belies the existence of the 
Shechinah. The end of such a man, continues he, in a moralising strain, 
is that, just like the manna (in Exodus xvi.), he © breeds worms and 


stinks” (where the same root ow? is employed), 
(11) This Yalkut Midrash s8eems a reproduction of Tanhuma on &e? 


(Numbers v. 12). 

(12) That God buries the dead is curiously derived by the Rabbins 
from Deuteronomy xxx1v. 6, © And He buried him in the valley ” ; the 
first © He” alludes to God, See 'T. B. Sotah 9b, 14a. 

(13) Cp. Genesis Rabba Ixviii. 3, 4, for God as the marriage-maker 
and the fiasco of the woman who thought to do likewise. 

(14) Rashi on Eccles. 11. 15 reproduces this view. God s&eeks 
eternally to punish the evil-doer. What advantage has he therefore out 
of his evil, seeing that in the end he must be caught in the Divine net and 
receive his retribution ? 

(15) Exodus Rabba x11. 1 says in a similar sense, © God strengthens 
the 8trength of the righteous in order that they should do His will.” 

(16) Mechilta on (mn "» ; T. B. Sanhedrin 7a; T, B. Sabbath 10a. 


CHAPTER VII 


(c) THE PERSONIFIED SHECHINAH AS THE IMMANENT 
GOD IN PALESTINE, THE TEMPLE AND THE SYNAGOGUE 


IT is only to be expected that the immanent God of the 
universe 8hould, in the minds of the Rabbins, be in an 
even truer and more emphatic sense, the immanent God 
of the Holy Land. And that God should be immanent 
in Temple and Synagogue, 1s a doctrine, the foundation 
of which, 18 'seen in nearly all the more familiar pass- 
ages of the Bible and the Jewish Prayer Book. The 
possIbility of an unevenness in the distribution of 
Immanence, or, in other words, the question whether it 
can feasibly be 8aid, that God 1s present im any one 
place in a greater and higher degree than He 1s present 
in any other place, 18 a matter upon which the Rabbins 
did not 8top to think. For, as has been 8aid before, 
the Rabbing were no philosophers. They s8poke from 
the heart, not from books. They elaborated no 8ystems 
and laid down no categories. The gems of the Talmud 
and Midrash make better poetry than philosophy. We 
can understand on many grounds how, when treating 
ot 8uch themes as God in the Temple or the Synagogue, 
in the Holy Land and amidst the praises of Israel, 
these old Rabbinie theologians should ass8ume the 
mantle of the poet, and give out their message under 
the halo of the poet's imagination. But yet, although 


the Rabbins do not seem to have felt any insuperable 
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inconsistency between God being supremely immanent 
in the Temple, Palestine, etc., and His Immanence 
in the universe generally, there can be no question 
that they noted the difficulty. This can be seen from 
many passages. Genesis Rabba 11. 9 (and more tally in 
Numbers Rabba xii. 6, also quoted in brief in Yalkut on 
woe, Tanhuma on 1p», and T. B. Sabbath 87b) * says 
that from the firs} day of creation, God was desirous 
of dwelling, not above but within the universe (Man 
YA ay 75). But He did not do 80 until the 
Tabernacle was erected. Then the Shechinah rested 
within it, and God said, © Let ib be written that this 
day the world was created.” * And,” continues the fore- 
going passage, © that day (on which the Tabernacle was 
erected and consecrated) was, among other things, 
m7IINLS no, te. the First day of the Shechinah's = | 
existence in the universe.” ® The basic 1dea here seems 
to be, that God's Immanence in the Tabernacle was, 80 
to 8peak, the origin, source, and fount of His Immanence 
in the world. The world received this privilege through 
the Tabernacle. 

A passage of a kindred nature but of another trend 
is that of Exodus Rabba xxxiv. 1: © When God said 
unto Moses, © Make me a tabernacle, he (Moses) began 
to wonder, and exclaimed, © God's Glory fills the upper 
and lower worlds, how can a tabernacle s8ufftice to hold 
Him ?* And more than this, Moses 8aw, by prophetic 
inspiration, that Solomon would one day build a Temple 
more gpacious than the Tabernacle, and yet Solomon 
would have to exclaim, © Behold, heaven and the heaven 
of heavens cannot contain Thee ; how much less this 
house that I have builded ?* *If Solomon's Temple 
was too 8mall, will not my tabernacle be too 8gmall ?* . .. 
Then God replied, © Your thoughts are not as my 


* 'There is much to the same effect also in Pesikta Rabbati. 
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thoughts. . . . I can come down 1f I 80 will, and make 
the Shechinah abide in the smallest poss1ble compass, 
even in a space of one cubib by one cubit.' ” © Numbers 
Rabba xii. 3 adds the following s81gnificant remark : 
*God who dwells in the &>w >w tnb secreb recesses 
of the universe, who sees and is not seen, He is 155 
TMIRZTM V>22, 4.e. He desires to dwell in our shadow.” 
If there is any posslble difficulty in reconciling the fact 
of God's immanence in the small space of the Taber- 
nacle or Temple with the fact of His Immanence in 
the world at large, the Rabbins forestalled and ex- 
plained 1b by saying that 1t 1s God's will that it 
8hould be 80. 

Another quaint attempt to 8olve the diftculty 18 
that of a pass8age in Sifri on apy. The question 18 
there asked, © Does God s8eek the welfare of Palestine 
only? Does He not seek the welfare of the lands as 
well?” And the reply given 1s as follows : © Speaking 
from a human standpoint, God only seeks the welfare of 
Palestine ; and as a consequence of His seeking Palestine's 
welfare, He also seeks that of all other lands with it.” © 

From this point of view, then, God's Immanence in 
the universe generally, 18 a corollary of His Immanence 
in the Holy Land. The s8ame Midrash dwells in a 
81m1lar sbrain, on the relation between Divine Immanence 
in Israel] and in all Mankind. The latter is a favour 
granted as a consequence of the former. And 80 with 
the Temple in Jerusalem and all other places. It is 
841d of the former, © And mine eyes and mine heart sball 
be there perpetually ” (1 Kings ix. 3). Yet, is it not 
als0 8aid, © The eyes of the Lord run to and fro through- 
out the whole earth ” (Zechariah 1v. 10)? But the 
latter is a favour granted in consequence of the former.® 

There is no philosophic reasoning here. It is a 
good 8pecimen of the Rabbinical style of exegesis. 
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Yet another striking passage on God's Immanence 
in the Temple and, as a consequence of this, in the 
universe generally, is to be found in Exodus Rabba 1. 2, 
* Until the Temple was destroyed the Shechinah abode 
in ib; after its destruction the Shechinah departed and 
ascended up to heaven, as 1+ 18 8aid, *The Lord hath 
established His throne in the heavens ' (Psalm cu. 19).” 
R. Eliezer, however, said that the Shechinah never left 
the Western Wall, as it 1s 8aid, © And mine eyes and 
mine heart shall be there perpetually ” (1 Kings ix. 3), 
and as 1t 1s further 8aid, © I cried unto the Lord with 
my voice, and He heard me out of His holy hill” 
(Psalm 111. 4); although 1t 1s m ruins 16 is nevertheless 
the holy hill, the holiness remains still. What does 
Cyrus 8ay? He s8ays, © And build the house of the 
Lord God of Israel, He 1s the God which 1s in Jerusalem ” 
(Ezra 1. 3). Cyrus hereby implies that although the 
Holy City was as yet in ruins, nevertheless God was 
there 8till, R. Aha 8aid that the Shechinah never 
departed from the Western Wall, as 1+ is said, © Behold, 
He s8tandeth behind our wall ” (Song of Songs 11. 9), 
and it is further written, © His eyes behold, His eyelids 
try, the children of men ” (Psalm xi. 4). R. Yannai said 
although His Shechinah 1s in heaven, nevertheless His 
eyes behold, His eyelids try, the children of men.” ® 

Thus we have three different opinions :— 

(1) That after the fall of the Temple the Shechinah 
left the universe entirely. 

(2) That it abode in the Western Wall, .e. that it 
was 8t1ll, 80 to speak, hovering round the 8pot once 80 
8acred, but went no farther.” 

(3) That it became the possession of the whole 
world. The latter 1s the broad view of R. Yannai, when 
he 8ays that the Heavenly Shechinah still tries and 
proves the children of men. God's Immanence, which 


rm oSHECHINAH IN LHE IEMPLE 121 


was concentrated in the Holy House, disseminated itself 
universally after the House was no more. 

According to a passage in Numbers Rabba 1. 3, this 
concentration of the Shechinah in the Temple was a 
boon to mankind, saving them from death.® R. Joshua, 
the on of Levi, said, © that if the nations only knew of 
what benefit the Tabernacle and Temple have been to 
them, they would surround them with impenetrable 
approaches ® in order to guard them all the more 
safely. And why 80? Because, before the erection of 
the Tabernacle, the Word (* Dibbur') used to enter 
the homes of the nations, and they were frightened to 
death. . . . And 80 ib was before the erection of the 
TURES: > 

The Tanhuma on mann follows up this with the 
remark : © Before the Temple was built the world stood 
upon a throne of two legs; but with the erection of the 
Temple the universe received 1ts proper and permanent 
basis (p>w7 pparmm).” The meaning of this curious 
8aying probably is, that the world without God 
immanent in 1b, 18 hke a chair which has only two 
legs to 8tand on—a useless chair. This immanent God 
only reached the world va the Tabernacle or Temple. 

A passage in the Introduction to Lamentations 
Rabba, speaks of God weeping at seeing the destruction 
of the Temple. God had previously 8aid, © All the 
while that I dwell therein the nations will be unable 
to enter 16. At His withdrawal the nations entered, 
and then God aid, © I have no longer an abode in the 
earth, and my Shechinah shall therefore depart to its 
original geat. . . . Woe is me! What have I done? It 
was for Israel's 8ake that I caused my Shechinah to dwell 
below, but now (that I have 8een their unworthiness 
and 8in) I have returned to my heavenly home.” The 
ideas in this passage are :—(1) That in Rabbinie usage, 
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not only are God and Shechinah interchangeable terms, 
but that Shechinah is often spoken of as one of the 
qualities or posses810ns of the Deity ; thus the latter 
8peaks of © My Shechinah.” (2) The Shechinah is 
a boon given to the world only because of Israel. 
The world enjoys the Divine Immanence only through 
the original virtue of Israel.O 

A far more concise s8tatement than any yet given 
concerning God's Immanence in Palestine 1s found in 
T. B. Yebamoth 105b (reproduced in Yalkut on 1 Kings 
Viii.), to the effect that © he who prays must direct his 
eyes below but his heart above.” © 

The eyes must be below, because God 1s immanent 
in Palestine, as proved from 1 Kings ix. 3, © And mine 
eyes and mine heart shall be there perpetually.” The 
heart must be above, because God is above, as 1t 18 
written (Lam. of Jeremiah ii. 41), © Let us lift up 
our hearts with our hands unto God in the heavens.” 
The correct prayerful attitude 1s therefore the recognition 
of God as everywhere, as filling all space from heaven 
to earth.* 

The Immanence of God im the Synagogue is a 
kindred theme to the preceding, and 1s treated in 
Rabbinic literature by very much the same methods. 
There is one long passage in T. B. Berachoth (6 and 7) 
where the 8ubject figures very prominently. Its main 
ideas briefly 8ummed up are: (1) God is in the 
8ynagogue (derived from the Psalm 1xxxii. 1, © God 
standeth in the congregation of the mighty ”); (2) 
when God does not find ten males in the 8ynagogue 
He is angry ; (3) God prays, and the 8ynagogue is His 
house of prayer (derived from Isaiah lvi. 7, © Even 


*. And it is another illustration of the difference between Immanence and 
Pantheism. In saying that man 8hould look below when praying, the Rabbins 
were careful to add the qualification that ** the heart must look above.” God, 
8aid they rightly, is immanent but transcendent. 
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them will I bring to my holy mountain, and make them 
joyful in my house of prayer" Y);* (4) as a corollary 
of the preceding, the prayer of man 1s only heard when 
prayed in 8ynagogue.®® 

A passage in Numbers Rabba x1. 2 represents God 
as skipping (251) from s8ynagogue to 8ynagogue in 
order to bless Israel.® The 8ame passage a little 
further on 8peaks of God's glory (a s8ynonym for 
Shechinah as we 8hall see later) as s8tanding in the 
8ynagogue at the time when the Israelites enter 1 
in order to read the © Shema.” And more than this. 
At the time when the priests in 8ynagogue pronounce 
their benediction, God stands at the back of them. He 
is vistble from between the shoulders and fingers of 
F the priests. 
| A variant of the last passage occurs in Deuteronomy 
Rabba vii. 2, based on Proverbs vui. 34. God 1s present 
at the door of the s8ynagogue, and counts the steps of 
the worshipper as he wends his way to the holy house, 
giving him a s8eparate reward for each additional step 
that he takes. When man leaves the s8ynagogue he has 
not only had the merit of seeing the © Face” of the 
Shechinah, but bears away also ever 80 many blessings.®® 

A passage in Yalkut on Ezekiel 1. gives 8ome quaint 
mathematical figures regarding the distance of God from 
the earth, and yet God hears prayers in the s8ynagogue. 
* From earth to the firmament is a distance of five 


* For a very fine poetic-philosophic description of the Shechinah in the 
Holy Land, 8ee the Kusari of Jehuda Ha - Levi, chap. ii. 14-18, After 
dwelling on the meaning of 8uch terms as * Shechinah,” * Glory of God,” 
'* Angel of God,” etc., and their connexion with prophets and prophecy 
(O23 53x pxX4 01927 by (993 MEy bav), © thege are names which apply to 
things 8een by the prophets”), the author proceeds to 8how how it was that 1 | \f 
the immanence of God in Palestine had the inevitable result of causing that 1 i 
country to be the first exclusive land for the use of prophecy. The way in 
which he connects all three ideas—Palestine, Shechinah, Prophecy—is most 
interesting., The Shechinah, he 8ays, which existed in the firss Temple was 
the means by which all Igraelites who had the necessary qualifications of mind [ 
and 8oul attained the degree of prophecy (75107D $5 jan 52 nw22d grab 1A) ; 
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hundred years' travel. The distance from one extremity 
of the firmament to the other, 1s another five hundred 
years travel. And yet God, though above these, is at the 
8ide of the Israelite when he whispers a prayer into 
His ear in 8ynagogue.” © 


NOTES TO CHAPTER VIII 


(1) This was one of the ten © Firsts” for which that day was 
celebrated ("51 ovn wx 5213 my WH). 

(1a) The Tanhuma on #2 has a slightly different version. When 
God tells Moses to build the Tabernacle, He admits that He has His real 
Tabernacle above, as it is 8aid, wenpp mpp per mb N22 &D2 (Jeremiah 
XVii. 12), and 2) wp 52172 "m (Habakkuk 11. 20), etc. ; but His object is to 
show His love for Israel : © For the sake of my love for you I will leave 
the upper Temple (pyn "7ppn ma), and will come down and dwell among 
you.” 

A 8horter form, based on the same version as that of Exodus Rabba 
XxXx1v. 1 given above, is to be found in the Pesikta Rabbati and Pesikta 
De R. Kahana on Exodus xxv. 8. It is also quoted in Yalkut on 
Ps8alm xci. 

(2) The Mechilta, p. 1 (Friedmann), has the following : © The 
Shechinah does not reveal itself outside Palestine (p»x> nw), as it is 
8aid, * And Jonah arose to flee to Tarshish * (Jonah 1. 3). Could he then 
flee from God? Is it not said, © Whither shall I go from Thy spirit 
. . .? if I ascend to heaven Thou art there, etc. etc.” Alzo, © They are 
the eyes of the Lord, which run to and fro through the whole earth” 
(Zechariah iv. 10), Also, © The eyes of the Lord are in every place, 
beholding the evil and the good? (Prov. xv. 3). Also, * Though they 
dig into hell, thence shall mine hands take them ; though they climb up 
to heaven, thence will I bring them down . . .* (Amos ix. 2-4). Als0, 
There is no darkness nor shadow of death, where the workers of iniquity 
may hide themselves' (Job xxxiv. 22) But what Jonah aid was 
this: *I will go outside Palestine, because there the Shechinah does 
not reveal itself. . . '” One notices in this striking passage that an 
antithesis is drawn between God and Shechinah. The latter 1s every- 
where, but the former only shows itself in the Holy Land. 

(3) Friedmann points out here that a better reading is new 7282 
(not nw 1262), 

(4) It is hard to see how R. Aha can prove that the Shechinah never 
left the Western Wall by reference to the verse, © His eyes behold, His 
eyelids try, the children of men” (Psalm xi. 4), But possibly the idea 
of the Shechinah's constant presence at the Western Wall is to be taken 
as 8ynonymous with its constant presence in the world in general. 
Though God is no more in the Temple, He is nevertheless outside it, 2. 
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in the world where all men are: His eyes see and try all men. This 
dictum of R. Aha would then agree with that of R. Yannai, The latter 
8ay8 distinctly: « Although He appears to have withdrawn His Shechinah,” 
i.e. from the world, still it 1s there. 

(5) These two opinions are reproduced in a passage of the Yalkut on 
1 Kings viii. *R. Samnel b. Nahmeni said that until the Temple was 
destroyed, the Shechinah abode in the >In, Aﬀter it was destroyed it 
departed to heaven. R. Eliezer b, Pedath said whether it is destroyed 
or not destroyed, the Shechinah does not stir from the spot, as it is 8aid, 
© And mine eyes and my heart shall be there perpetually.” ” 

(6) This is found also in Tanhuma on m1n, 

(7) The Midrashic word used here is mwop, which the author of the 
commentary 7772 MnD, Says, means 0222 MxM, ©* balconies in buildings,” 
Most probably it is a Hebraised plural of the Latin © castra ” = camp. 

(8) The Tanhuma derives these ideas from certain passages in the 
prayer of Solomon at the dedication of his Temple. The idea of being 
terrified by the Shechinah, or, as here, by the © Dibbur,” is of frequent 
occurrence, For several instances of this, see 'T. B. Sabbath 88b. 

(9) In the Yalkvt on Lamentations 1. God 1s represented as sitting 
in the Temple while the flames encircle it. He 1s likened to a human 
king whoze place has been set on fire by the enemy. He sits inside it 
80 as not to show any fear or weakness to the enemy, until at last, at the 
instigation of his friends, he takes his departure. 

(10) The author of this statement in T. B. Yebamoth 105b is R. 
Hiya, who was a Palestinian Amora. It 1s easy to inter, therefore, that 
when he speaks of directing the eyes downwards during prayer, he must 
mean Palestine. 

(11) &TIt is not said in the house of theiF® prayer (on>2n), but in the ” 
house of my prayer ('n>>9n), Whence we learn that God prays.” 

(11a) That prayer is only heard when prayed in synagogue, is the 
opinion of Abba Benjamin in 'T. B. Berachoth 6a. It is, of course, not 
universally accepted by the Rabbins. 

(12) This idea of God © Skipping from 8ynagogue to 8ynagogue ” 
found also in Song of Songs Rabba ii. on verse on by 2576, 

(13) According to a passage in Exodus Rabba xx. 4, the angels take 
the prayers of the Israelites in synagogues and weave them into a crown 
tor the head of God, 

(14) There are seven heavens according to Rabbinic theology. The 
phrase ypM y9p7 52 2p = (literally) © thickness of each firmament.” TI have 
translated it by © the distance from one extremity to the other,” as thick- 
ness would be unintelligible. The seven heavens are laid in separate 
*Tata, one aboye another. The thickness of each stratum is a matter of 
five hundred years' travel, The distance intervening between this stratum 
and the next above it, is again a matter of five hundred years' travel. 1 

With this saying cp. Ben Sira, © The prayer of the humble pierces | 
the clouds” (xxxv. 17). | 
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CHAPTER IX 


(D) THE PERSONIFIED SHECHINAH AS THE 
IMMANENT GOD IN ISRAEL 


PeRHaPs the finest and most poetic express810ns ON 
Divine Immanence to be found anywhere in the pages 
of Rabbinic Iiterature, are those which 8peak of God's 
ever-constant presence m the midst of Israel. This can 
be accounted for by the fact, that the 8ubject appealed 
to the old Jewish teachers in a far more personal sense 
than did the other questions regarding Immanence. 
The Rabbinical epoch was a time of Jewish political 
8ubjection. Judea was under the heel of Rome. The 
one hope of the Jew, which absorbed and eclipsed all 
his other hopes, was for the s8peedy advent of a redemp- 
tion from all thes& troubles. And underlying that 
hope, and fomenting 1t, was the innate confidence in the 
Immanence of God in Israel. All those Biblical passages 
which speak of God as walking in the midst of Israel's 
camp, as dwelling in the midst of the praises of Israel, as 
being ever-mindful of Israel's troubles, and of watching 
over Israel with the love and s8ohcitude with which 
a father watches over and guards his own 80n, were 
interpreted in a strictly literal and realistic sense. It 
joy befell them, God was to be praised for having 
brought it about. If sorrow, then God had not done it. 
It was the just and degerved retribution for their 


failure to realise the highest and best. God was the 
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ever-present and ever-near One. He was all love and 
all forgiveness, and would *© never willingly afftlict nor 
orieve the children of men.” 

The best-known of all the Rabbinic 8ayings on this 
head, is that which 8peaks of the Deity following the 
[sraelites whithersoever they happened to be exiled. 
It is found with great frequency, the versions differing 
from one another in wording, but the meaning and 
purport always the same. The commonest version 18 
that of T. B. Megillah 29a : © Come and 8ee how beloved 
are the Israelites before God ; for wherever they went 
into exile the Shechinah tollowed them. When they 
were exiled to Egypt, the Shechinah followed them, as 
it 18 8a1d, © Did I plainly reveal myself to thy father's 
house when they were in Egypt?” (1 Samuel 11. 27). 
In Babylon the Shechinah was with them, as 1t 1s said, 
* For your sake have I [been] sent to Babylon ' (Isaiah 
x11. 14). And when, in the future, Israel will be 
redeemed, the Shechinah will then be with them, as it 
is 841d, © The Lord thy God will turn thy captivity ' © 
(Deut. xxx. 3), 4.e. God will return with thy captivity.” 
A longer and fuller passage 18 Exodus Rabba xv. 16, 
which fills up the intermediate experiences of Israel 
between the Babylonian Captivity and the redemption 
of the future. God was with LIsrael in their Persian 
and Median exile, and in their Grecian and Roman 
exile. And, concludes the Midrash, it was this un- 
tailing presence of God in their banishment and 8ub- 
Jugation that enabled them to rise 8uperior to their 
conquerors and prepare themselves for the triumph of 
a great future yeb to come.” A parallel paszxage in 
Numbers Rabba vii. 10 gives the variant reading 
*the Shechinah is with them in their dispersion;” This 
8 an important addition. God is present among scattered 
lsrael, in Israel of to-day. This is certainly an improve- 
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ment on the original idea. A parallel] passage in the 
Mechilta © (edit. Friedmann, p. 16) has the following 
important addition, mTÞ Taz» 1 2p 25 SME 1, © The 
[sraelites (at the time of their deliverance from trouble) 
used to say unto God, * Thou hast redeemed thyselt.' 
* $0 close was the bond riveting Israel to God and, vice 
versa, 80 fully merged was God in Israel, 80 complete 
was the oneness of God and Israel, that in redeeming 
[8rael, God redeemed Himself, Israel was part of God 
and God was part of Israel.' '” ® This has all the appear- 
ance of paradox, but it 1s, for all that, an unmistakable 
and great pronouncement on the Immanence of God in 
[srael. 

All those passages in the Bible which 8peak of 
angels exercising guardianship over Israel, whether in a 
collective or individual sense, are taken by the Rabbins 
to be an indication of the ever-constant presence of the 
Shechinah in time of trial or danger to Israel. This 
8eems to be the meaning of the assertion in Exodus 


Rabba xxx. 9, © Wherever an angel 1s seen, there the _ 


Shechinah 1s seen.” Another form of the 8ame idea 1s 
that of Exodus Rabba xxx1. 6, commenting on the verse 
*'The angel of the Lord encampeth round about them 
that fear Him, and delivereth them ” (Psalm xxxiv. 7). 
It is to the effect that for every precept which a Jew 
conscientiously pertorms, he has an angel given him as a 
recompense. Thus, if he does one © Mitzvah” (*precept”) 
he receives one angel; if two, then two angels, and 
80 forth. If he performs a multiphcity of precepts 
then God gives him wan Mm, © half of His camp.” The 
pos8es810n of an angel 1s thus a synonym for the posses- 
8i0n of 8uch and such a degree of Divine Immanence. 
The worthiest man is the man possessed of most angels, 
2.e. Posses8ed of the highest degree of God's Immanence. 
And this is tersely 8ummed up in a sentence of 
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R. Simeon ben Yohai (Genesis Rabba Ixxxvi. 6), 
* Wherever the pious go, there the Shechinah accom- 
panies them.” * 

According to a passage in Numbers Rabba 1. 3 (to 
which allusion was made before 1n connex1on with Divine 
immanence in the Temple), the ever-presence of God in 
[srael is an indirect boon to the whole world. *© Were 
i6 not for Israel (z.e. for God's presence in Lsrael), the 
rain would not come down, neither would the sun shine ; 
and in the time to come, when the nations shall 8ee how 


* A passage 8uch as this is important, in view of the constantly - made 
allegation, that the post-exilic literature of the Jews tended in more and more 
of a deistic direction, keeping God farther and farther away from direct inter- 
vention and mingling in the affairs of the world. To bridge over the gulf, it is 
alleged, the Jews of these times invented (or introduced after borrowing) the 
notion of angels to act as intermediary agencies between God and the world. 
In this indirect way God influences the world while being Himself uninfluenced 
by it. The number of Rabbinic dicta on the 8ubject of angels is 80 great, and the 
$ayings are 80 variegated, that it is exceedingly hazardous to attempt to lay down 
any hard-and-fast doctrine about them, except after a thorough-going study of this 
large branch of Talmudic and Midrashic literature. One thing is certain even after / 
a 8uperficial acquaintance—and that is, that there is not one doctrine but many. 
Among these many doctrines is the one alluded to here, viz. an identification of 
the functions of an angel with that of the Shechinah, The angel is not the 
intermediary nor the mediator, but is an emanation of the Divine, a portion of 
the immanent God in His aspect of protector or patron ; and thus more or less 
an equivalent of Shechinah, The falsity of the random s8tatements usually 
made about the Rabbinic angelology being merely a device for bridging over the 
chasm between God and the world, is s8een from such a passage as the following 
(from Genesis Rabba xevii. 2), ** R. Samuel b. Nahman said that 205m» : 4.e. the 
earning of one's livelihood, is a greater thing than n>»x2, .e. redemption from 
trouble. And why ? because the latter is effected by means of an angel, as it is 
841d, © The angel that redeemed me from all evil* (Gen. xlviii, 16), but the 
former can only be brought about by God Himself, as it is said, © Thou openest 
thine hand and satisfiest the desire of every living thing.'” It is quite obvious 
here, that the difference between the two is not one of fact, but of degree. 
Redemption by an angel, is not meant to be a different thing from redemption 
by God, but only a different degree of care or providence exercised by God, 
Both are aspects of the Divine omnipresent fatherhood, only the one is less 
intense than the other, It is obvious from this, as from the passages quoted 
above, that the Rabbins had ideas of varying degrees of intensity as to 
the immanent providence of God. A man having one or two or three angels 
given him, means merely the vouchsafing to man of increasing quantities of 
Godliness, man's ascent higher and higher in the scale. The Midrash already 
quoted, has a further allusion to Joshua v. 14, © Nay, but as Captain of the 
Lord of Hosts am I come.” Joshua's visitor is an angel, and the Rabbins 
interpret his words as meaning : * In every place where I am seen, there God is 
een, The angel is thus merely a visible Divine manifestation upon earth, 
*Muar to the Shechinah (see Commentary ann2 mand ad loc. ). 
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(od 1s in Israel, they will all anxiously come to ally 
themselves with Israel, as 1t 1s 8aid, © In those days it 
shall come to pass, that ten men s8hall take hold out of 
all languages of vthe nations, eyen $hall take hold of the 
skirt of him that is a Jew, s8aying, We will go with 
you; for we have heard that God is with you' 
(Zech. vin. 23).” 

An wmaginative Midrash in Lamentations Rabba 
(Introd. 15) gives us a variant to the idea of the 
Shechinah accompanying Israel in all the places of his 
pilgrimage. © When the Israelites were in captivity 
God used to go round the houses of the nations 
and listen to what they were 8aying.® And what 
did He hear them 8aying? How the God of Israel 
had brought retribution upon such wrongdoers as 
Pharaoh, Sisera, Sennacherib, etc., and how a5w9 
ST 32, te. God is always young.” This latter idea of 
the unchanging youth of the Deity seems to be a poetic 
attempt to picture the Immanence of God as far as 
Israel is concerned. God 1s with Israel, and ever the 
8ame, whether yesterday, or to-day, or in the coming 
time. An adjoining Midrash (Lam. Rabba, Introd. 16) 
declares God to be the heart of Israel. A striking 
ilustration of these God-1in-Israel ideas is afforded by 
a pas8age in the Jerusalem Talmud Berachoth, pw 
TIM (repeated in brief in Deuteronomy Rabba 11. 16). 
A 8hip whose passengers consisted of heathens with the 
exception of one only Jew, was once in great difficulties 
when in mid-ocean. In the greatest disgmay an appeal 
was made to the Jew to pray to God for help. The 
Jew prayed and the ship was 8aved. When the harbour 
was reached, the passengers, feeling the pangs of hunger 
badly, asked the Jew to disembark and get them some 
food. But the latter rephed, © Am I not a strange! 
here as well as you? 1 do not know this place an) 


—_— i. 


_— k - ys ad + _ pn aw » =_ Tm "»- « ry 
_ C bh i — < 
CO hes We > er —_ _ » ay ag yur aril 
-- = pb og en —_— - 
- o_—_ RF 


" an. * _— 0 
A . 4 Y 
" | M 
4 Fg - OT 


AW YA tee +, ooo es, Any Ag oahtots, ee on b$yofoget et re oy 


”_ HAAS Rr TART 
Cs TY > oe WIPES 2 we EY 
” 


Ix THE SHECHINAH IN ISRAEL 131 


more than you do.” To which they replied, © Is a Jew 
a stranger anywhere? Is not God with you wherever 
you go? Does not your Bible 8ay, * For what nation 
is 80 greab who hath God 8 nigh unto them ?'” 
(Deut. iv. 7). 

Another passage in the Jerusalem Talmud (Ta'anith, 
chap. 11), quoted also in Yalkut on Joshua v., gives this 
God-in-Israel 1dea in the form of God being ww anwn 
S107, 0.e. putting His name into fellowship with Israel. 
God expressed the fear that Israel might lose his 
identity by being 8wallowed up among the nations. 
To avert this, He merged His name, 4.e. Himself, in 
fellowship with Israel.” The parable given in this 
CONNeX10N 18 curious and interesting. A king once had 
a key belonging to one of his most cherished palaces. 
One day tear seized him, les this key might accidentally 
become lost. What did he do? He attached it to a 
chain, thus making 1b more tangible and its loss more 
eastly perceptible. The case of Israel is analogous. 
Left to himself, he might have perished unknown. 
But with God merged in fellowship with him, his 
eternity 18 assured.* 


* I have already alluded to the mysteriousness with which in 8everal parts of 
the Bible, the name of God is hedged round. The earliest Kabbalistic and cosmo- 
logical speculations of the Talmudic teachers arrived at all sorts of mystical con- 
clusions, by means of the combination and permutation of the letters composing 
the Divine name, $0 did the Sefer Yetsirah, the Zohar, and other medizval 
Kabbalistic productions, 

The idea here alluded to, of God and Israel in fellowship with one another, 
is worthy of note. It occurs in different forms throughout Rabbinic literature, 
It is worthy of note because of a 8o0mewhat similar usage of * fellowship ” in the 
New Testament. The Epistles of St. Paul, which are the earliest sources for an 
listorical picture of the primitive churches, make it clear that the first followers 
of Christ did not constitute a church in the modern sense, but a fellowship. The 
group of Jerusalem Christians depicted in Acts 1i. is described in verse 42 of 
that chapter as a «owwvla, 4.e, fellowship. This fellowship 8eems to have had 
both a material and a mystical side. The former meant the binding together 
of men for mutual help, strength, and consolidation (see 1 Corinthians xii. 
14-26). The latter 8eems but an adaptation of the Rabbinic idea of Israel and 
od being merged in one fellowship. Christ is made to take the place of God. | { 
Paul's central idea that *he that is Joined to the Lord is one spirit” has 
certainly all the appearance of being a piece of teaching for which his Rabbinic 
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But perhaps the boldest of the many attempts to 
merge God in Israel 1s the passage in T. B. Berachoth 6a 
(quoted also in Yalkut on prin) where God is pictured 
as laying © Tephiliin,” and the question is asked, © What is 
inscribed on these Tephillin ?” And the answer given 
is, that there is inscribed upon them the words, © And 
what one nation in the earth is like Thy people LIsrael ?” 
The only feasible interpretation of this seems to be, that 
it 1s an attempt to draw the closest possible approxima- 
tion existing between Israel and the Deity. Izrael's 
Tephillin are the 8xymbol of the bond of affection between 
him and God. God's © Tephillin ” are the &ymbol of the 
affection between Him and Israel. God is 80 close 
to Israel, that He loves to deck Himself with Israel's 
ornaments. God is in Israel, 80 that Tephillin on the 


upbringing was responsible. Those portions of the descriptions of this fellowship 
in the New Testament, where the invasion of the Holy Spirit is referred to and 
the consciousness of the continued presence of Christ (2.9. Matthew xviii. 20 ; 
Acts 11, 2-4 ; 1 Corinthians x. 16, 17; bd, v. 4, etc.), 8eem an elaboration, 
for Christian purposes, of the Rabbinical mystical idea of fellowship. See 
Mystical Religion, by Rufus M. Jones, pp. 20, 21. 

An instance of the curious teachings (alluded to above), which the Kabbalists 
deduced, not merely from the permutations of the various letters comprising the 
Divine name, but also from the various 8ynonyms for the Divine name, occurs 
in the xmy"287 x20 (Book of Mystery), one of the oldest fragments of the Zohar, 
which affords & r{ums of the most elevated teachings of the Zohar : ** When a 
man wishes to address a prayer to God, he may equally invoke either the Holy 
names of God (max, r, mw, etc.) or the ten Spheres, 7.e. the Crown, Wisdom, 
Intelligence, Beauty, Grace, Justice, etc.” All the Kabbalists agree on this 
point, viz. that the ten names of God and the ten Spheres are one and the 
same thing. For, say they, ** the 8piritual part of these names are of the 
es8ence of the Spheres ”” (quoted in Franck, La Kabbale, p. 79). 

Bousset (page 344) points out the various usages of the Divine name in 
Apocalyptic Literature, especially in the Books of Enoch. But his contention 
that it is throughout ** eine selbstindige Wesenheit ”' is hardly borne out by the 
examples he gives. The Divine name is the object of man's praise, man's love. . 
Man's prayers are directed to it. Men find their 8upport in it ; the name 1s 
mighty, through it is Israel saved. Bousset quotes all the passages containing 
these ideas. They certainly contain a strong mystical flavour, but only in very 
few instances can they be rightly said to approach personification. They 
remind one more of the abundant references to the ** name ” in the Jewish Pray! 
Book, which are no more than a reflection of the utter and unspeakable holiness 
which in many O.T. passages is 8aid to encompass the Divine name. (CP- 
Keele. xvii. 10, xlvii. 10; Tobit iii. 11, viii. 5, xi. 14, xiii. 18, xiv. 9; 
P8alms of Sol. viii. 26 ; 4 Es. iv. 25, x, 22, etc,—all quoted by Bousset. ) 
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head and arm of an Israelite are Tephillin on the head | 
and arm of God.O | 
I now add a few aphorisms which express the 
preceding ideas of God-1n-lIsrael, in terse epigrammatic \ | 
language :— 
*He who helps Israel, helps God” (Mechilta on 
nm, edit. Friedmann, p. 39). | 
* He who opposes Lsrael, opposes God ” (2b1d.). | 
*He who blesses Israel, blesses God” (Tanhuma | 
on T1). | 
* He who hates Israel, hates God ” (Sifri on q7G5»mM). | 
* He who stands before a saintly man acts as though 
he stands before God ” (Yalkut on 1 Kings xvu.).® 
* He who boxes the ears of an lzraelite does the 
zame to God” (Yalkut on Proverbs xx. from T. B. 
Sanhedrin 58b). 
** When Lsrael do what is right, God 1s strengthened ; | 
when wrong, then God is weakened (Lamentations | 
Rabba 1. 33).” Right- doing adds strength to the 


Divine element which is in Israel. Wrong - doing 
dimmishes 1t. 


NOTES TO CHAPTER LX 


(1) 1v22 'anbe n22WP), the word 'anÞe to read and. | 

(2) Tmav nx "5x "mn 281; it is not 8aid 2m, © And He 8hall cause to 
return,” but 2# (Kal), * and He shall return,” 4.e. God will return with | 
erstwhile captive Israel when the latter goes into the greater freedom of 
the Future, 

(3) An instance of Rabbinic inconsistency is shown by a passage in 
the Introduction to Lamentations Rabba xxix., where it is 8aid as follows : | | 
* Before Israel were redeemed from Egypt they dwelt by themselves, and | l 
the Shechinah dwelt by itself. When they were redeemed, Shechinah \N 
and Israel became one harmony, #.e. blended into one (nmx x21 wi), | | 
But when Israel went into captivity the Shechinah again separated from 
them.” This surely contradicts the statement that the Shechinah was 
always with the Israclites in all their eXPEerTlences. 

— (4) Sifri on Tn>yn2 has exactly the 8ame wording as the Mechilta, In 
ine S1fri on 'yoÞ the phrase nm» To$y is omitted. It is also to be found in 
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Song of Songs Rabba 1i., and in Jerusalem Talmud Sukkah iv. Hal. c. 
Also in Yalkut on mn>y72 and on x2, In Exodus Rabba xxiii. 5 quite 
other Biblical verses are brought into play. It is noteworthy, that in 
the Liturgy, the pasage recited on Tabernacles festival, 7y 152 o'>x nyena, 
is permeated from beginning to end with these ideas of God's Immmanence 
in Israel. 

(5) Exprexsed, as we have seen above, by the phrase © one harmony.” 

(6) This is given in the Yalkut on Ezekiel xxxvi. 20, we 0127 5 2121 
oz 2, The word 12" referring to Israel is in the singular, hence it is 
taken by the Rabbins to refer to God. God, while Israel was in exile, 
went round to the houses of the nations, etc. A similar idea of God's 
interest in Israel in the sight of the nations occurs in Tanhuma on nv2 
on the verse, © And the Lord went before them by day in a pillar of 
cloud ” (Exodus xiii. 21). © Is it not written, * Do 1 not fill the heavens 
and the earth ?? Again, © The whole earth is full of His glory. How then 
can Scripture 8ay that God walked before them? It is in order to make 
the nations know the love which God bears to Israel in order that the 
nations may treat them with honour,” 

(7) The Yalkut on Song of Songs (yerse, © My beloved went down 
into His garden,” vi. 2) has the following curious pasxage : ** My beloved 
went down into His garden.” This means that God goes down into His 
World. *To the beds of spices' This refers to Israel, * To feed in 
the gardens. This alludes to the nations of the world. * To gather 
lilies' These are the saints. God withdraws the saints from among the 
nations. It may be likened unto an earthly monarch who had a son 
whom he loved above all others. To show his love for him, he planted 
him a beautiful orchard. $0 long as the lad's conduct was pleasing, the 
king wandered throughout the world in order to find the most precious 
trees for the orchard. But when the lad offended, then the trees were 
cut away. God does the same for Isgrael. As long as Israel does His will, 
God travels far and wide amongst the nations, and wherever He alights 
upon a saintly man amongst them, He brings him forthwith into Israer's 
fold. But when Israel revolts, then He removes the good man from their 
midst.” (See for same, Jerus, Talmud Berachoth in mew » "s,) 

(8) In his Studies in Judaism, Shechter has an exsay on © The Child 
in Jewish Literature,” in which he alludes to a passage in the Midrash 
where God is represented as giving instruction daily to a number of 
prematurely deceased children, This belongs to the s8ame order of 
Rabbinical teachings as the above. $0 deeply ingrained is the Divine in 
Israel, that the 8acred duties of the Israelite are also the sacred duties 
of God. 

(9) Derived from the exclamation of Elijah (1 Kings xvii. 1), © As 
the Lord God of Israel liveth, before whom I stand.” The Midrasb, 
basing itself no doubt upon the fact that Elijah had hitherto not 
imparted any Divine message whatsoever, asks, © Did then Elijah stand 
before God ?” And the answer given is as follows : © In standing betore 
Ahijah the Shilonite he acted as though he stood before the Shechinah.” 
Serving a 8aint is equivalent to serving the Shechinah. 


CHAPTER X 


(E) THE SHECHINAH AND SIN 


IT is obvious to the most superficial thinker, that it is 
far easler t0 account for sin on the dualistic conception 
of the relation of God to the world which emphasises the 
Divine Transcendence, than on the view which insists 
upon the Immanence. An offence against a God who 
81ts aloof from the world, 18 a phenomenon which needs 
no explanation. But if God and His holiness are in the 
world, and resident in the very heart of things and of 
man, then all kinds of problems arise and press for 
80lution. If God dwells with and in man, then is not 
man's 8in also God's 8in? Or again, © Why does not 
the indwelling God who 1s all-powerful prevent the sin ? ” 
Or again, © How can man's sin be displeasing to God, 
Seeing that the 8m 1s committed in His 8ight and 
with His present and previous knowledge ?” Modern 
theology has its answers to these problems and several 
kindred ones. It must here be inquired, how the Rabbinic 
bheologians regarded these difficulties, and what attempts 
they made to reconcile the reality of 8in with their 
doctrines about the Shechinah as the immanent God of 
the world, of Israel, of Palestine, and of man in general. 

(1) There are passages showing how antithetical are 
Sin and Shechinah. Sin ousts the Shechinah from its 
place. The modern view of Immanence takes up a 


SIMlar position, God 1s in man and eternally prompts 
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and empowers him to do right. But when he does 
wrong, man 1s s8imply ousting God from within him. 
He is choking his godly and Godward impulses. The 
most striking passage in this connex10n 18 Song of Songs 
Rabba vi. : © The original abode of the Shechinah was 
among the pznaNNTn, 42.0. among men. When Adam sinned 
it ascended away to the firs6 heaven. With Cain's sin 
it ascended to the second. With Enoch to the third. 
With the generation of the Flood to the fourth. With 
the generation of the Tower of Babel to the fifth. With 
the Sodomites to the s8ixth With the s8in of the 
Egyptians in the days of Abraham, it ascended to the 
8eventh. Corresponding to these, there arose seven 
righteous men who brought the Shechinah down, back 
again to earth. These were Abraham, Isaac, Jacob, 
Levi, Kehath, Amram, and Mogses. R. Isaac 8aid that 
this is the interpretation of the verse (Psalm xxxvii. 29), 
*'The righteous shall inherit the land, and dwell therem 
for ever. What do the wicked do? They hve 
8uspended in the air, because they have not caused the 
Shechinah to dwell in the earth. But the righteous 
shall dwell tor ever on the earth, because they have made 
the Shechinah abide therein for ever.” A slightiy 
altered vers1on 1s given in Numbers Rabba x1. 6 as well 
as in Tanhuma on mp2, where, according to Rabba, the 
Shechinah only came down to earth for the first time at 
the erection of the Tabernacle. According to R. Simeon 
bar Judah, the Shechinah came down to earth at the 
time of creation, went away as 800n as Adam sinned, and 
returned with the erection of the Tabernacle.” 7 © 

It is this 8ense of conflict between Deity and sn 
that is expressed in 8uch maxims as © He who sins 11 ., 
8ecret presses against the feet of the Shechinah ” (T. B. 
Kiddushin 31a), there being no room in the universe tor 
both God and sinner. © A man may not walk even four 
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cubits with a proud mien, because the whole earth 1s full 
of God's glory ” (2b1d.). Pride was always looked upon 
by the Rabbins as the most heinous and unpardonable 
of 81ns, equivalent to the 8in of idolatry. © God never 
unites His name with evil in the way that He unites it 
with good ” (Yalkut Ezekiel viii.), Another and fuller 
verslon of the latter 18 given in Yalkut 2 Kings vi. 
**The name of God 1s never mentioned in connex10n 
with evil, only with good.” This is proved by a 
quotation from Genesls 1. 5, © And God called the light 
day, and the darkness He called night ” (in the Hebrew 
the word for God precedes the word for light, but 1s 
omitted before the word for darkness, the verb only 
being used). And by another quotation from Genests 1. 
28, © And God blessed them,” whereas when He punished 
our firs parents Scripture says (11. 16) and © unto the 
woman He said, etc.” (111. 17); © And unto Adam He said, 
etc.” the name of God being omitted at the mention 
of evil. These theories are based by the Midrash on the 
interpretation of Ps8alm v. 4, © Evil shall not dwell 
with Thee,” 2.e. 8ays R. Johanan : *© Thou dost not 
drag after evil, neither does evi! drag after thee, and 
it does not abide with thee.” ® The root of Tm is 
taken to be mM - which=© to drag after,” although 
from the last three words of the 8entence To28 777 17) 
1b 18 clear that the correct root 1 18 also admitted. The 
Rabbins were 80 fond of playing with words, that it is 
not always easy to decide, whether their interpretations 
based upon these plays are to be taken as maxims with 
a 8erious ethical purpose, or as mere exhibitions of sk1ll 
in the use of words. 

Another aspect of the conflict between Shechinah 
and 8in is afforded by an interesting remark in the 
Pesikta Rabbati, edit. Friedmann, p. 21 (reproduced in 
Numbers Rabba xii. 3 and in Midrash Tillim xci. ), © Until 
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the Tabernacle was erected the evil spirits (ppm) held 
8Way in the universe. But with the erection of the _ 
Tabernacle the Shechinah came in to earth, and then 
the evil 8pirits were dislodged and exterminated.” © 
There is another department of this important 
8ubJject, which at first 8ight appears to be the diametrical 
opposite of the first. Instances have been quoted to 
show the antithesis between Shechinah and 8m, how 
the Rabbins endeavoured to clear the Deity of all 
possible contact with evil, God and 8m being in their 
opinion mutually exclusive ideas.® It is now desirable 
to quote equally emphatic allusions to the Shechinah 
countenancing sin and dwelling in contact with 1t. 
This apparent contradiction 18 accounted for as follows : 
An examination of all the passages bearing on the 
8ubject, shows that wherever Shechinah and 8m are 
antithetical, the reference 1s either to the 8m of an 
individual or of a section of Israelites, whereas in all 
those passages where Shechinah and 8in are in consonance, 
the allusion 1s to the 8in or evil of the collective body of 
[sraelites. The underlying 1dea 1s only another form of 
the emphatic assertion 80 constantly repeated through- 
out the pages of Rabbinic literature, of the Immanence 
of God in Israel. God dwells in Israel at all costs. 
Whether Israel be in good or evil repute, God is there. 
To ask the question how the Rabbins could harmonise 
their doctrines of God's aloofness from evil, with their 
doctrine of God's Immanence in Israel in spite of Israel's 
wickedness, is to go beyond the scope of Rabbinie logic.* 
Consistency was not a marked feature of the latter. 


* This is not to discredit Rabbinism in any s8ense, On Þ. 304 of Sanday 
and Headlam's Commentary on Romans (International Oritical Commentary) 
the authors, after speaking of the ways in which St, Paul uses words in a 8ense 
opposed to the original context, remark : © Where does the superiority of the 
New Testament writers lie? In their correct interpretation of the spirit of the 
O14 Testament. As expounders of religion they belong to the whole world ; 
as 1c yicians they belong to the first century.” 
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The Talmud 1s not a symmetric picture. It presents 
not a doctrine, but a congeries of doctrines often at 
variance with one another. The interest 1s centrifugal 
rather than centripetal. It shows how many differing 
themes may be elaborated out of one central 8ubject. 
It makes no attempt to wind these differing themes 
round a common thread. Bearing this in mind, 1 
need occasi0n no surprise if 16 18 pos8ible to quote 
numerous allusions to the 1dea of the Deity dwelling 
with Israel in s8pite of Israel's impurity and 81n. 

One of the clearest 8tatements on this head 1s 
based on Leviticus xvi. 16, © And 80 shall he do for the 
Tabernacle of the congregation that remaineth among 
them in the midst of their uncleanness.” The Taber- 
nacle (pw>) = the Shechinah.® 

*'The Shechinah dwells with Israel even though 
they be impure” (Yalkut on Ezekiel xxxvi. and... 
frequently). The Rabbins made much of the phrase in 
Ezekiel xxxvi. 17, MAN MRED; it 18 not the same as 
MD MW; a *Kohen” may keep company with the 
former but must have no contact with the latter ; Israel 
being likened by the prophet to the former and not to the 
latter, may therefore always hope to be in the company 
of Grod. A kindred idea is to be found in Exodus Rabba 
XV. 5, Where God is said to have revealed Himself 
*1n a place of 1dolatry, filth, and uncleanliness in order 
to redeem LI8rael.” ® These ideas are an expansion of the 
oit-recurring Biblical references to the sonship of Israel. 
The Sifri on a passage in Deuteronomy (xxxii. 5) 
8ay8, © Although they |.e. Israel| are full of blemishes, 
yet they are called 80ns.” © The Yalkut on Lamentations 
111. 3 compares this 8onship to the case of an earthly 
monarch who yearns and frets for his son's company, 
10 matter what the latter's failings and offences may be. 
Other aspects of treatment are the following : 
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Yalkut on Esther vi., © Does God 8leep? No. But 
when Israel sleeps He feigns sleep, but when they do 
His will, then the Guardian of Israel neither slnmbereth 
nor sleepeth.” The idea of the Deity s8leepimg while 
Israel 18 sinning 1s a pretty specimen of Midrashic poetry. 
Tanhuma on mA tells how King Manasseh puts an image 
of payne UT, © four faces,” inside the Temple. The 
Shechinah departs from the sinful scene in the deepest 
disgust. But it departs, only to come back again 
through the repentance of the Israelites. The great 
Rabbinic antidote to sin 1s repentance. God 1s with 
[s8rael in his sin, only because He has implanted within 
him this virtue of repentance. Repentance 1s almost 
a 8ynonym for Shechinah. Tt 1s a Divine indwelling.” 
It 1s that alone which makes 8m bearable, forgivable.* 


* It is of great interest to note how much closer is this old-world Rabbinic 
view of 8in to the modern scientific-theological view than to the orthodox 
traditional view of Christianity. This is exemplified in a work recently 
published (Clarke and Co., 1909) by W. BE. Orchard, D.D., entitled Modern 
Theories of Sin. The author, after dwelling on the inadequacy of the Church 
doctrines of grace, justification, atonement, etc., to explain the forgiveness of 
8in from the standpoint of history and personal experience, establighes the 
following data : (1) © The pain that man feels for his sin is the awakening to 
the long-sutfering of God who . . . has drawn near to us, etc.” Did not the 
Rabbins poetically forestall this idea by their dietum about God being asleep 
while Israel is in 8in? Is not this merely another way of describing His long- 
Suffering with 8in? (2) ** There could be no knowledge of our sin and no 
penitence for it unless God had forgiven us sufficiently to dwell with us” 
(pp. 144, 145). An exact echo of a host of Rabbinic statements on Repentance. 
There is no notion here of an angry God, whose wrath with the world could 
ouly be appeased, by the voluntary self-sacrifice of some divine individual who 
took upon himself the whole guilt of mankind, in order to clear them of their 
age-long guilt before God. The psychology of the religious consciousness does 
not tally with this teaching. It tallies, however, with the Rabbinic view which 
represents God as a father who is steeped in love for his wayward offspring, and 
stretches out his hand the whole day long, to receive the erring one again in his 
forgiving embrace ; and the erring one returns to the father. Why not! Is 
not the 8eed of filial love implanted even in the worst 8pecimen of a child ! 
God has implanted this seed—Repentance—in the heart of the Israelite, This, 
and this alone, is the latter's assurance that God is nigh unto him, that His 
attitude toward him is gracious and not angry, that He takes pity on him, 
and condescends in a nearness of fellowship to dwell again with him. Hence 
forgiveness of God and repentance by man are obverse sides of the same shield. 
The innate ability to produce the latter, is the signal that the former has been 
achieved. There could be no penitence for sin, unless God had first vouchsafed 
His forgiveness. Conversely, forgiveness of sin could have no meaning for us, were 
it not for the fact of that Divine indwelling which expresses itself in repentance 
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NOTES TO CHAPTER X 


(1) There is another view in a long pasage in Aboth De R. Nathan 
XXX1V, 

(2) R. Isaac's idea of the wicked as suspended in the air seems to be a 
fanciful way of stating the truth that the bad man's existence is a blank. 
The Shechinah fills all space, heaven as well as earth. The godless man 
must therefore exist in some region which is neither heaven nor earth. 
This, in R. Isaac's naive conception, 18 the air. 

(3) The Baraita quoted in T, B. Berachoth 27b gives instances of 
offences committed by a disciple against his master, which cause the 
Shechinah to go away from Israel. 

(4) Tanhuma on ym. The same antithesis between Deity and sin 
is exprexxed in the remark, © Only angels of peace can stand before God. 
Angels of anger are far from Him who is slow to anger,” In T. B. 
Sabbath 56a in connex1on with the remark, viz. © All who say David 
sinned (in connexion with Bathsheba) are wrong,” the question is asked, 
« Would the Shechinah be with him while sin was in his hand ?” 

(5) The truth of this, is seen in these very Midrashic passages about 
the name of God never being intermingled with the mention of evil. 
The Rabbins are candid enough to upset their own very theories! In 
the very heat of their endeavour to prove how the name of God is never 
a880ciated with evil, they adduce instances to show the contrary (e.g. 
Daniel ix. 14, © Therefore hath the Lord watched upon the evil, and 
brought it upon us”). It shows that their deductions are often verbal 
rather than real ! 

(6) This belongs to the department of Jewish angelology and 
demonology, a vast province of old Rabbinic thought, but lacking 
systematisation. An excellent summary is afforded by the articles of 
Ludwig Blau and Kautfmann Kohler, in the Jewtsh Encyclopedia, vol. 1. 

(7) Another instance of this is the query in Sifri on Tn>yn2, and 
frequently, * Can God have any haters ?” 

(8) I have already dwelt on the connexion between Shechinah and 
PeD, and their relations to the New Testament usage of o«mvy. 

(9) A kindred idea is that of Exodus Rabba xxiv. 3 on the verse 
* And Moxses caused Israel to journey from the Red Sea, and they went 
out into the wilderness of Shur” (Exod. xv. 22). It remarks, © Although 
Izrael is in 8in, God leads them like a shepherd his flock.” 

(10) This pasxage is o2w 12 &5 19 nny, an extremely difficult verse to 
translate. According to the Sifri quoted above, it should be rendered 
thus : © When corruption is theirs (5 nn»), the blemish (z.e. 8in) is not in 
His 8ons,” 2,e. however sinful Israel shows himself, he does not forfeit his 
0n8hip to God. 

(11) This view of Repentance, as showing the Divine possibilities 
latent in man, 8eems to me to underlie the batch of statements in Sifri on 
&2) which speak of p71 12 emp and p71 12 mn? © before and after the Divine 
decree.” For instance, it is asked how can a statement like © O Thou 
that hearest prayer, unto Thee 8hall all flesh come ” (Psalm 1xv. 2), be 
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made to tally with a statement like * Thou hast covered Thyself with a 
cloud that prayer should not pass through ” (Lam. of Jeremiah 11. 44) ? 
Or how can an exhortation like © Seek ye the Lord while He may be 
found ” (Isaiah ly. 6), be reconciled with © As I live, saith the Lord God, 
I will not be inquired of by you” (Ezekiel xx. 3)? Or a verse like 
« For 1 have no pleasure in the death of Him that dieth ” (Ezekiel xviii. 
32), with the statement © Because the Lord was pleased to slay them ” 
(1 Sam. ii, 25)? And the answer given 1s that God's leniency is available 
only © before the Divine decree,” 4.e. before the irrevocable gentence has 
gone forth ; after this, 4.e. ** after the Divine decree,” man can only expect 
a stern retribution, The underlying agumption right through this 
teaching is the everlasting possibility of man's anticipating the Divine 
decree, God waits for him. The * after the Divine decree ” rarely or 
never comes ! Tt is an indefinitely postponed point of time. Man has 
it in him to make amends, and the door is always open, never closed. 
Repentance is the Divine principle in man, the Shechinah or Divine 
indwelling in man aserting itself. In his Mystcal Element of 
Religion (vol. ii. p. 68), Baron Von Hiigel quotes Romans vi. 12-14, 
vii. 22, 23, vii. 4-13, to show how Paul's view of the Spirit as the 
counter-working force within man, striving for complete domination over 
the lusts of the flesh, stands in marked superiority over the Jewish O.T, 
view, where the contrast is mainly between © the visible and transitory,” 
2.e. between the greatness of the eternal God and the weakness and 
fallibility of man. This may be 80, but it only goes to prove the 
considerable advance in theological thought made by the doctors of the 
post-Biblical Babylonian and Palestinian academies. For the golden hall- 
mark of their teaching is just this, that the Spirit in man 1s stronger than 
the anti-spirit lust; the whole Rabbinic doctrine of the efficacy of 
Repentance presupposes this. Von Hiigel points out how the synoptists 
in utterances like * The spirit indeed is willing, but the flesh is weak,” 
and © Father, forgive them ; for they know not what they do,” do not rise 
above the inferior level of the O.T. view. In the variegated mass of 
doctrine about sin, which one finds in Talmud and Midrash, one does 
occasionally come across an opinion which tends to look at sin from a 
8imilarly apologetic standpoint, simn as the inevitable result of folly, and 
80 forth, and therefore excusable. But the main trend of Rabbinic opinion 
brooks no such dallying with sin. The Divine in man pleads for the 
upright life; conversion to it is easy. God fore-ordained it. If man 
refuses to listen to the higher call his refusal is sin, and no plea of weak- 
ness or 8uch like, can palliate or deny it. 


CHAPTER XI 


(F) THE SHECHINAH AND THE TORAH 


Tat Torah and 8m are the two opposite poles of 
conduct. When 8poken of in antithesis to Torah, sm 
generally goes by the name of © the evil impulse.” 
This evil 1impulse 18 the inveterate enemy of the Torah, 
prepared at any moment to fight 16 to the death. But 
the Torah must be the ultimate victor. © Just as 
water wears away s8tone, 80 the Torah will wear away 
the evil impulse ” (T. B. Sukkah 52b). © Just as iron 
can be made into all sorts of vessels it cast into the fire, 
80 one can make the evil 1impulse useful by words of 
the Torah ; 1b 18 learned from Proverbs xxv. 21 that 
if thine enemy be hungry (2.e. when the evil impulse 
prompts thee) give him bread to eat (2.e. bread of the 
Torah ; Pesikta De R. Kahana, edit. Buber 80b).” © If 
this base fellow (2.e. the evil impulse) attack thee, drag 
him to the * Beth Hamidrash * | where he will meet his 
match in the Torah|” (Sukkah 52b).* If the Torah 
wields 80 mighty, 80 invincible a power over ev1l, 1 follows 
that its conscientious student, or practical observer, will 


be a man of the highest and godliest impulses. The 


Shechinah will be in him and with him. His triumph 
over 8in will in the last resorb be the Shechinah's 


* © There 8hall no strange god be in thee” (Psalm Ixxxi. 9). On which 
the 8ages remark, © What is the s8trange god that is in the body of man ? 
lt is the evil impulse” (T. B. Sabbath 105b), This is a peculiar instance of 
person1tfication, or rather, deification, 
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triumph over 8in. It 1s in this 8ense that the Rabbins 
often peak. There 1s a passage in Yalkut Lamentations 
111. which s8ays that the © Talmid Hacham ” who «its 
in private and studies Torah, has God actually stting 
with him and joining in his meditations. Similarly, 
Yalkut on Song of Songs 1.,, im commenting on the 
verse 1. 2, © Let him kiss me with the kisses of his 
mouth,” declares that © when two colleagues sit and 
study the Halacha together, 1t is as if they kiss God.” © 
The passage in T. B. Berachoth 6a (repeated in 
Yalkut on Psalm Ixxx11.) about the Shechinah abiding 
in the midst of two or even one when studying 
the Torah 1s very familiar.” Yalkut on Psalm Ixvii. 
instances the fact, that when five elders proceed to 
intercalate the year, God places His Shechiah among 
them, 80 that they may get enlightenment in the 
Halacha, and not err. It is probably on this basis 
that the Rabbins founded their 1deas 80 often expressed 
about God introducing new Halachas daily in His 
Celestial Beth Din (see Genesis Rabba xlix. 2, Yalkut 
on Job xxxvil.), or about God's holding the Torah in 
His right hand (Deuteronomy Rabba iv. 4), or of the 
taking counsel with the Torah before creating the world 
(Tanhuma on Genesis 1. 1), or the extraordinary 
statement 1n Tanhuma on pz about the Torah 
being extant on the arm of God before the creation of 
the universe. An even more curious passage 18 that 
of the Yalkut on 2 Samuel xx. (from the Tanna Debe 
Elijahu): *©If a man posses8es good morals and a 
knowledge of Hebrew reading (wpv) only, then there 
is given him one angel solely to guard him, as 
Scripture 8ays, © Behold I send an angel before thee. 
If one has studied the Torah, the Prophets, and the 
Hagiographa, then two angels are vouchsafed unto 
him, as Seripture says, © For He shall give His angels 
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CHAPTER XII 


(G) THE SHECHINAH AND THE WORD 


Is the course of an examination of Rabbinic passages 
bearing on Shechinah, one alights upon many an allusion 
to the © Word” (in Hebrew *© Dibbur” or © Ma'amar”), 
and it 800n becomes noticeable that there 1s a kinship 
between the two. The personification 18 equally strong 
in both. The © Word” at once reminds us of the 
Targumic Memra,®) which 1s perhaps the most note- 
worthy feature of the Targum literature. And one is 
led on to think 1m this connex1on of the Logos of Philo 
and the © Word” of St. John's Gospel, But close 
8&1udy very 800n dispels the idea that the latter two 
terms are identical with Memra or Shechinah or 
Dibbur. Philo's Logos differs in at least three im- 
portant respects from the Rabbinic conceptions. These 
are (1) that it 18 a piece of metaphysics, a philo- 
80phical term quite foreign to Rabbinic methods of 
interpretation. (2) That 1t 18 impersonal, whereas the 
Rabbinic terms stand for a Personal God, a father into 
whose ears man can pour the tale of his troubles, and 
receive a comforting reply. (3) The Logos is often 
the intermediary between man and God, the © paraclete 
of humanity, whereas the Rabbins repudiated in the 
strongest possible language, any intervening personallty 
between man and his Maker.* 


* As Bousset 8ays (page 346): ** Der Logos Philos hat mit der oben 
erwihnten rabbinischen Spekulation wenig gemein.” Volz (Der Geis! Gottes, 
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The most frequent usage of the © Word” is in 
connex1on with cosmology. The foundation to work 
upon 18 the Psalmist's expression, *f By the word of the 
Lord were the heavens made” (xxxi. 6), Genesis 
Rabba x1. 2 says, * Not by labour and not by toil did 
(od create His world, but by the word.” Thid. xvii. 1 
has the familiar saying about the world having been 
created by ten Words (Mex mw). The Word 
here 18 an agpect of God's creative energy.® But it 
need not of necessity point to any immanent Divine 
activity in the world. As 1b stands in the passage just 
quoted, 1& might with equal justice be interpreted in a 
transcendent gense. The world was created by the 
Word, after which 1t retired absolutely from the scene. 
But there 1s an important passage in the Sifri on 
mM (quoted also in Song of Songs Rabba 1. 3), in 
which the © Word © is strongly personified, and 1s merely 
another aspect of the Rabbinic teaching about Divine 
immanence in Israel, of which I have spoken in 
connex10n with Shechinah. © The Word emerged from 
the right hand of God and went to the left of Israel ; 
thence returning, 16 8urronnded the camp of Israel, which 
was eighteen miles by eighteen miles ; thence returning 
16 went round from the right of Israel to the left of 
od, who received it on His right, and afterwards engraved 
it on the tablet; and its voice resounded from one end 
of the world to another, fulfilling the statement of 
Scripture, © The voice of the Lord divideth the flame 
ot fire' (Psalm xxix. 7).” Rabbi Moses Alshech ® 


Tiibingen, 1910) 8ays : © Mag Philo diesen seinen Zentralbegriff vom Stoizigmus 
oder von der wtgyptischen Speculation oder yon beiden iibernommen haben, 
Jedenfalls zeigt das Verhaltniss von Logos und gottlichen Pneuma in Philo, dass 
ler alexandrinische Denker 8ich mehr mit der griechisch-agyptischen als mit 
der ATlich - jiddischen Begritfswelt beriihrte.” There are, however, as we 
have Seen, a few allusions to the ownn MmDp as well as to angels in Talmudie 
Merature which run very near to the paraclete idea of Philo, sIimilarly in the case 
of Mera, particularly in the Jernsalem Targum. 
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in his commentary on the Song of Songs, as well as 
in the commentary on the Midrash Rabba 5p mn», takes 
the passage in a strictly s8piritual 8ense as showing 
the triumph of the Divine in man over the unworthy 
8ide of his nature, the promptings of his evil im- 
pulse. Another passage in Song of Songs Rabba vi. 3 
represents the ©* Word” as interceding before God 
on behalf of the Israelites, who were frightened to 
death when they heard the first 8yllables of the Ten 
Commandments on Sinai. The commentator before 
mentioned, here explains the © Word ” as being identical 
with an angel, on the basis of the remark in T. B. 
Haggigah 14a, © from every word which comes out of the 
moubh of the Almighty there 1s created an angel.” © 

Deuteronomy Rabba ix. 9 relates a conversation 
between Moses, shortly before his death, and Joshua, in 
which the former asks the latter, © What did the Word 
8ay unto thee?” Joshua rephes, © At the moment 
when the Word revealed itselt unto thee, didst thou 
know what 1b said unto thee ?” Here © Word ” seems 
the exact equivalent of Divine inspiration.® 

Sifri on T7>272, commenting on the passage (Numbers 
X11. 8) on the words MTA 85 m2), 8ays that the allusion 
is to 127 87D, © The 81ght of the Word.” The Word was 
a physical reality to Moses in his inspired moments. 

That the Rabbins conceived the © Word ” as closely 
akin to the Shechinah ideas, 1s s8een from a passage to be 
found in Mechilta,” p. 1, edit. Friedmann (quoted also in 
brief in Yalkut Ezekiel 1. and in Tanhuma x2), where 1t 
is pointed out, how the Shechinah, by successive 8tages, 
became narrowed down from being the possession of all 
lands, to being the possess1on of the Temple at Jerusalem 
only. And it is noticeable how Shechinah and 
* Dibbur” are indiscriminately used in the course of 
the discussion.® Like the Shechinah the * Dibbur 
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only exists 1n place of purity.* They are both 81milarly 
and equally antithetical to sn. 


NOTES TO CHAPTER XII 


(1) © Memra ” is confined to the Targumim. It never occurs in the 
Talmud or Midrashim. *© Dibbur” and *« Ma'amar” are used inter- 
changeably in the Midrash, although the latter is more frequently 
employed where cosmology 1s spoken of. 'The word © Shechinah ” occurs, 
of course, frequently in the Targum (and often like Memra, with the 
80le purpose of avoiding any semblance of anthropomorphism), but it has 
nothing like the frequency of Memra. Wherever the Memra is not 
introduced for the 80le purpose of avoiding anthropomorphism, it is to 
express the manifestation of the Divine power or Divine Wisdom in the 
universe and in man. In these respects its meaning and force are largely 
paralleled by those of Shechinah. 

(2) See T. B. Megillah 21b; Aboth v. 1. 

(3) In Deuteronomy Rabba y, 13 there 1s a curious play upon words 
in the case of 227 = Word, and 537 = Pestilence. God says that just as 
He brought the world into life by the word, 80 He can remove it from 
life by the pestilence. 

(4) Moses Alshech was Rabbi in Safed in the second half of the 
8ixteenth century. He was a disciple of Jogeph Karo. He wrote 
homiletical commentaries on the Bible, and was widely celebrated as a 
preacher. 

(5) The Yalkut on Song of Songs 1. says, © One angel goes forth before 
every * Dibbur,' and asks every Isaelite in turn whether he accepts such 
aud such a particular * Dibbur? and all that it implies.” 

(6) This usage of * Dibbur” in the sense of prophetic inspiration is 
tound particularly in the Rabbinic dictum (given in Genesis Rabba 1ii. 5 
and other places), * God reveals Himself to heathen prophets only by a 
half Dibbur.” 

(7) See Friedmann's remark on the opening verse of the Mechilta. 
Instead of n2mn he reads 5277, and quotes the authority of the © Kol Bo” 
for the reading in the Haggada of Passover night 1297 »» >y own, in 
deference to the phrase in Jeremiah v. 13 ; it is, he 8ays, the equivalent of 
the Targumic Memra. 

(8) But in Friedmann's edition of Mechilta this indiscrimination 18 
corrected, He manages to keep the two expressions distinct from each 


other. But the similarity in their meanings is quite obvious from the 
context. 


* The Shechinah, as has been mentioned before, also exists, under certain 


conditions, in places of impurity. I have been unable to discover any passages 
Which 8ay this of the ** Dibbur,” 
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CHAPTER XII 


(H) THE MEMRA 


SEVERAL Pphases of Rabbinic teaching about Divine 
immanence are comprehended in the connotation of 
the word © Memra.” But the usage of this word 1s 
confined exclusively to the Targumic hterature. The 
Rabbinic equivalent 1s © Ma'amar,” but it is rarely 
employed, and even then, its s1gnificance 18 not identical 
with Memra. The latter seems to be a transliteration 


of the Syriac als which = word” in the general 
8ense, without any theological reference whatsoever.® 

The Targumim are a branch of Rabbinic literature ; 
both Onkelos and Jonathan ben Uziel were pupils of the 
Talmudic doctors,” and although there is much difference 
of opinion among scholars hike Graetz, Friedmann, and 
Bacher as to the exact identity of Onkelos and Jonathan 
and their relations to the works which bear their names, 
there is no doubt whatsoever that the Targumim are a 
product of the activity of the Palestinian acadennes, 
The frequent deviations from the literalness of the 
Scriptural text, and the abundance of purely Midrashic 
methods of interpretation, prove this. 

The Targumic usage of the Memra,® although it has 
resemblances to the Rabbinic connotation of Shechinab, 
neverbtheless constitutes a new departure. Tt enters 


into the relations between the human and the Divine, 
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between God, man and the world, to an even greater 
extent than the Shechinah. The view commonly 
taken that the Memra is an expedient for avoiding 
the ascription of anthropomorphism to the Deity, is 
only half the truth © As a matter of fact, the 
Targum is guilty of many anthropomorphisms. This 
has been shown by (among others) M. Ginsburger im 
an e88ay in the Zeit. f. prot. Theologte, 1891, entitled 
** Die Anthropomorphismen in den Targumim.” He lays 
down the following rule, which is a very valuable guide 
to the 8tudy of the Memra : © Whenever a relation 18 
predicated of God, through which His s8piribual presence 
an earthly being must be assumed, the paraphrase 
with Memra is employed.” Ginsburger rightly argues 
that the Memra 1s no mere term of convenience, no mere 
mechanical artifice thrown in at random, for no more 
than the outward purpose of stripping the Deity of 
corporeality. It has a deep and real theological import. 
Some s8uch view as this was also held by Nahmanides. 
His 1deas on the point are of great interest, and are given 
in a pass8age of Ins Commentary on the Buble (Genesis 
x|v1. 4), where he 8ubjects the rationalistic tendencies 
of Maimonides to very strong criticizm. Nahmanides 
argues, that 1t the 8ole object of the Targumic authors 
In their usages of the terms Memra, Shechinah, Yekarah, 
etc., were the avoidance of anthropomorphisxm, why do 
we find 8uch literal renderings as ”71 x1p1, © and God 
called,” or * and God spake,” m7 5591?® Surely to. 
attribute 8peech to God 1s to regard Him in the guise 
of a man ?*O* Nahmanides quotes further instances, 
In Exodus xiv. 31 Onkelos renders the verse as : 
* And Israel saw the might of the great hand.” If this is 
not anthropomorphic, what is? Again, Exodus xxx1. 18 


<4 » 4 


* It 8hould here be said, as Mr. Israel Abrahams has pointed out to me, that 
Maimonides was of opinion that our current Targum texts do not always contain 
the original readings. His opinion is zubstantiated by many modern scholars, 
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18 literally translated as © with the finger of God ” ©; 
81m1larly Deut. iv. 34, © with a s8brong hand and an out- 
stretched arm,” 18 literally rendered. And in Deut. x1. 
12 Onkelos has no hesitation in speaking of the © eyes ” 
of God as being constantly upon the land © from the be- 
ginning of the year even to the end of the year. On 
the other hand, argues Nahmanides, there are many 
instances where the Targum inserts the word Memra 
(or Shechinah), even when there is no danger of 
anthropomorphism.® In Exodus xvi. 8, © Your murmur- 
ings are nob against us, but against the Lord” ; here 
the murmurings are made to be © against the Memra 
of the Lord,” although there is no necessity for the 
addition. To murmur against God, does not imply 
corporeality on His part. Similarly in Genesls 1x. 
16, 17, Exodus xxxi. 17, the rainbow and the Sabbath 
respectively are a 81gn between man and the Memra ; and 
in Genesls Xxx1. 49, 50, where © Mitspah” and *©the heap” 
are the witness between Jacob and Laban on the one 
hand, and the Memra on the other. From these and 
other examples, Nahmanides rightly draws the two 
following conclus1ons : (4) that there is no systematic 
avoidance of anthropomorphism in the Largum uterabure ; 
(b) that the Memra has a deep theological or mystical 
Significance. It 1s noteworthy that he does not 
particularise this 81gnificance. He 8ays 81mply, © their 
8ecreb is known to s8tudents.” © But a knowledge 
of Nahmanides' general theological 8ystem leaves no 
room to doubt, that he was here alluding to what 1s 
the key-stone of his teaching, viz. the Immanence 
of God. God's presence in the world was a reality 
to Nahmanides; and his constantly reiterated views 
on such things as creation, miracles, the soul, the Torah, 
etc., all hinge upon his unyielding belief in the closest 
contact between the Deity and the World.” 
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Nahmanides has struck the right note. An ex- 
amination of nearly all the pass8ages in the Targumim 
where the word 1s used, leads to the concluston that the 
Memra has mystical bearings ; 16 connotes relationships 
between the Deity and the world which are part and 
parcel of Rabbinie thought on these matters." 

The Memra 1s the development of the Psalmist's 
s1mple but great utterance, © For He 8pake, and it was ; 
He commanded, and it stood fast ” (Ps8alm xxxn1. 9). It 
is the expounding of the © Word” from the Jewish point 
of view. All things exist by virtue of the word (2.e. 
Memra) of God. It permeates everything, brings every- 
thing 1 into the realm of being, conditions everything It 
is the immanent manifestation of God in the world of 
matter and spirit. Divine wisdom, Divine power, 
Divine love, Divine justice, all these do not abide in the 
lighest heavens, 180lated, unapproachable, unknowable. 
They are imbedded in the scheme of things that we can 
8ee and feel and touch and know, They are a part of 
the censtitution of man and the world. Man and the 
world are a fragment of them. The Memra comprises 
and expresses these teachings. 

The various 8:gnifications of the Memra may be 
classified as follows :— 


(A) Tas MgeMRa as DivixsE Wisbom, POWER, 
AND LovVE 


The immanent God of Judaism 1s, as was s8aid at the 
beginning of this book, the all-pervading divine per- 
80nality who 18 a mixture of wisdom, power, and love. 
To these must be added a fourth, viz. justice ; but this 
must be dealt with separately. The oft-repeated Biblical 
and Rabbinical portraiture of God as a father, with the 
tather's compassion for the children, is unintelligible 
without this assumption. 
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I 54 THE IMMANENCE OF GOD CHAP, 
I. Genests,—In 11. 8, © And they heard the voice 


of the Memra walking in the garden.” It is interesting 


to note that Nahmanides 8ays that the words allude to 
*the manifestation of the Shechinah in that place,” 
a 8ignificant identification of Memra and Shechinah.*” 

In vii. 16 the Jerusalem Targum has, © And the 
Memra closed the door of the ark in his | Noah's| face.” 

In xv. 1, © Fear not, Abram, my Memra shall be 
strong unto thee.” 

Idem, verse 6, © And Abram believed in the Memra 
of God.” 09 

In xxvin. 20, 21, © If the Memra shall be my help.” 
** And the Memra of God shall be unto me for a God.” 
Nahmanides remarks on the latter verse, *© There 1s 
a 8ecret in this context.” By this he means that, it 
poss8es8es a mystical connotation. 

In xxxv. 3, © And I will make there an altar to the 
(0d who answered me in the day of my trouble and 
whose Memra was my 8upport on the way that I went.” 

IT. Exodus.—In mw. 12, © And he 8aid, Verily my 
Memra shall be thy support” (same in Pseudo- 
Jonathan). 

In iv. 12, * And now, go, and my Memra shall be 
with thy mouth ” (Pseudo-Jonathan has, © And I, with 
my Memra, shall be with the s8peech of thy mouth”). 
Similarly 1n 1v. 15. 

In x11. 29, © And 1t came to pass in the middle of 
the night that the Memra of God smote all the first-born, 
etc.” So in Pseudo-Jonathan, but not found in ordinary 
edition of Onkelos. 

In xiv. 31, © And the people feared the Lord and 
they believed in the Memra of the Lord.” $0 Onkelos. 
P8eudo-Jonathan has, * And they believed in the name 
of the Memra of the Lord.” Possibly, there is an 
allusiton here to the Rabbmic belief im the miracle- 
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performing power of the Divine name (se e.g. T. B. 
Makkoth 11a). In the Kabbalistic system of cosmology 
the combinations of Divine names play a large part.” 
In T. B. Yoma 78b, 1t is s8tated that when the Urim and 
Thummim were consulted, the letters of the Divine name 
were lit up, and brought into 8uch a combination, as to 
make the answer intelligible. Not only the names of 
(0d, but those of the angels as well, constitute a funda- 
mental part of the Jewish mysticism of both Talmud 
and Kabbalah.” 

In xvi. 8, © Not against us are your murmurings, 
but against the Memra of God.” © 

In xix. 17, * And Moses brought forth the people 
towards the Memra of God.” So Onkelos. It is note- 
worthy that Pseudo-Jonathan renders *© towards the 
Shechinah of God,” thus again showing the close 
as80clation between the ideas. 

In xx. 1 it is noteworthy that both Onkelos and 
Pzeudo-Jonathan render literally * and God spake.” 
But the Jerus. Targum has © and the Memra spake.” 

In xxv. 22, © And I shall prepare my Memra for 
thee there.” 

In xxxm. 22, © And I shall protect thee with my 
Memra until I pass.” Tt is noteworthy that im P8eudo- 
Jonathan we get the two phrases © Memra” and 
T5, P in the same s8entence. The latter 1s the 
rendering for the Hebrew "12d, © my glory, and the 
tormer for 25, © my hand.” Thus, the Shechinah would 
8&em to be the glory of the Immanent God m the 
general 8ense; the Memra would be an aspect or 
particular express10n of this, viz. the protection or 
providence of the Immanent God.? 

HI. Leviticus. —In v. 21 P8eudo-Jonathan has, ** If 
a man 8in and speak falszehood against the name of 
the Memra of God.” Here there is again the mystical 
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personification of the Name which we have just alluded 
to. Onkelos has simply, © before God.” In xx. 23, 
** For all these things have they done, and my 
Memra has removed them afar.” The Memra is the 
punitive agency, which musb be cons1dered later on. 

In xxv1i. 46, © These are the s8tatutes and the judg- 
ments and the laws which the Lord gave between His 
Memra and the children of Israel.” 

IV. Numbers.—In x. 35, © Reveal Thyself now, O 
Memra of God, in Thy great anger, and let the enemies 
of Thy people be scattered” (Psendo-Jonathan). 
Onkelos renders exactly as in the Biblical text. The 
Jerusalem Targum 1s identical in meaning, though not 
in phrasing, with Pseudo-Jonathan, but it has the 
following 81gnificant addition, *fand cause the glory of 
Thy Shechinah to res among them.” Tt is interesting 
to observe here, how the Shechinah is 8econdary, and not 
paralle] to, the Memra. The Memra is to shed the 
Shechinah upon lIsrael. (A similar instance of the 
Memra leading the people to glory is Isaiah Ix1i. 14, 
** As a beast goeth along in the plain, thus the Memra 
of God ied them.” © Here Memra is the translation of 
the Hebrew © Ruah,” © spirit.”) 

In xiv. 9, * And the Memra of God is our help, 
fear them not.” 

Ibid. 11, © And how long will they not believe in 
my Memra ?” © 

In xxini. 8, © How 8hall I curse those of the house 
of Jacob, seeing that the Memra of God has blessed them ! 
How s8hall I make 8mall those of the house of Izrael, 
Seeing that the Memra of God has made them great ?” 

In xx11, 21, © The Memra of the Lord their God 18 
their help, and the Shechinah of their king is among 
them.” Here the two terms are used in a parallel sense. 
(Compare Hogsea ix. 10, where the Memra finds TIsrae! 
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in the wilderness, as a vine planted by a well of water ; 
also Hosea x1. 4, where the Memra 1s the good plough- 
man, who lightens the yoke from the backs of the 
oxen. ) 

V. Deuteronomy.—In 1. 32, * And in this thing 
ye do not believe in the Memra of the Lord your God4” 
(also 1. 30, © The Memra of the Lord your God who 
walketh before you shall make war for you”). In iv. 
33, © Hath any people heard the voice of the Memra 
of God speaking from the midst of the fire ?” (similar 
idea 1n 1v. 36). Inv. 35, ©I was 8tanding between the 
Memra of God and between you.” In v. 11 (Pseudo- 
Jonathan), * Oh, my people, 8o0ns of Israel, 8wear not 
one of you in the name of the Memra of the Lord 
your God.” 

In v. 21 (Pseudo-Jonathan), © And ye said, Verily the 
Memra of the Lord your God hath shown you the 
* Shechinah ' of His glory, and the greatness of His 
praisxe. And the voice of His Memra have we heard 
from the midst of the fire ; this day have we seen that 
the Lord speaketh with a man in whom is the Holy 
Spirit, and he liveth.” It 1s remarkable that we have 
here all three phases of Divine Immanence which we 
are investigating, viz. the Shechinah, Memra, and the 
Holy Spirit. 

In xxx. 7 there is a direct invocation to the 
Memra as follows: © Hear, O Memra of God, the 
voice of Judah's prayer, and be a stay and 
8upport to him from his enemies” (Jerus. Targum, 


ad loc.). 


(B) Tus MgMra as Diving JUSTICE 


It is the Memra who is always the subject of 


Swearing or oathtaking. Either the Memra takes the 
oath, or God 8wears by His Memra, This 1s the way m 
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which Targumic literature describes Divine fidelity to 
Divine promises whether to reward or punish. 

In Genesis vii 6, © And God turned from His 
Memra by which He had made man in the land, and He 
8aid by His Memra to break their strength according to 
His will” (Onkelos).® Jerusalem Targum has the same, 
except that 16 ends up, *and He brought affliction 
upon them by His Memra.” 

In Genesis vii. 21, © And God said by His Memra, 
I will not again curse the ground for the 8ake of 
man, etc.” 

In Genesis xx. 3, © And the Memra of God came 
to Abimelech in a dream of the night.” 

In Genesls xxx. 23, xx1v. 3, xxu1. 16, we get the 
Memra as the 8ubject of the oath. 

In Exodus xxx1. 13 same as in Genesls. 

In Exodus xxx11. 35, © And the Memra of God 
plagued the people” (Jerusalem Targum). The just 
retribution which falls upon the heads of the calt- 
worshippers 18 effected by the Memra. 

In Leviticus xxv1. 30, the Hebrew, © And my &oul 
8hall abhor you,” 1s rendered, © And my Memra $hall 
remove you afar off.” The Memra here is the avenger: 
of the wayward Israelites (cp. Isaiah 1. 14; Ezekiel 
XX111. 18). 

In Numbers xiv. 30 we have again the Memra as 
the instrument of the Divine oath (cp. Ezekiel xx. 5). 

In Deuteronomy 1x. 8, © And thou shalt know this day 
that the Lord thy God passeth before thee ; His Memra 
' 18 a devouring fire.” So Onkelos renders. Pseudo- 
Jonathan instead of © He passeth before thee,” has, © The 
Shechinah of His glory walketh before thee.” ® 


I think one can safely make the following deductions 
from this short exposition of the usage of Memra : 
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(1) That besides being a mere artifice for avoiding 
anthropomorphism, the Memra has, to the minds of the 
Targumic authors, 8ome real theological connotation, 
(2) That 1t connotes the manifestation on earth and 
among men of several aspects of Divine power, goodness, 
wisdom and Justice. The © Word” is a world-permeat- 
ing force, a reality in the world of matter or mind, the 
immanent aspect of God holding all things under its 
omnipresent 8way. (3) That 1b has affinities in meaning 
to both Shechinah and Holy Spirit, except that these, 
as can be readily 8een from the examples given, are 
more generally used in the Targumim to denote the 
Immanent Deity from the standpoint of glory, majesty, 
etc., whereas the Memra more frequently signifies 
the immanent creative, controlling, guiding principle 
rather from the standpoint of force than of love, 
although, of course, 1b often appears in the latter senses 
as well. (4) That ib has affinities with the employment 
of © wisdom” in the Apocryphal literature. Just as 
the Memra 1s punitive and will brook neither evil nor 
evil-doers, 80 also © Wisdom will not enter into a soul 
that deviseth evil; nor dwell in a body that is held in 
pledge by sin ” ( Wisdom of Solomon 1. 4-5), and it brings 
jus retribution on tyrants and oppressors. * Their 
enemies she drowned, and out of the bottom of the deep 
s8he cast them out” (x. 19). Just as the Memra 1s the 
great healer and preserver of the saints, 80 also © Thy 
word, O Lord, healeth all things ” (Wisdom xvi. 12), and 
+*'Thy word preserveth them that put their trust in Thee ” 
(xvi. 26). (5) That it is not used as an intermediary 
between man and God; and this accords with the 
Rabbinic anxiety to avoid all possible s8uspicion of 
teaching the existence of two beings having equal 
or nearly equal Divine powers.” A passage 8uch as 
that already quoted from Deut. xxxii. 7, * Hear, 
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0 Memra of God, the voice of Judah's prayer,” 1s to be 
explained, by supposing that the Memra 1s artificially 
inserted here to avoid the anthropomorphism, or (and 
this is a more likely 80lution) that the Memra here is 
the Deity in His aspect of Love, God as the receiver 
of the prayer of the just. 

Bearing this in mind, 1b is rather 8urprising to 
find that Philo is almost less Jewish in his doctrine 
of God than the author of the Gospel of St. John. 
Philo in many a memorable passage boldly declares 
his Logos to be an *© Intercessor,” a © Paraclete” of 
humanity. In the rare cases in which the Memra is 
found to bear s8uch a sense, the passages are of not 
much importance. And as for the sections in the 
Fourth Gospel, where Jesus 1s depicted 1n an intercessory 
role, these are shown as having a decidedly Rabbinic 
colouring. In note 36 in Chapter III. 1b has been shown 
how close 18s the correspondence between the ideas of the 
opening verse of the Fourth Gospel, and the many Rab- 
binical sayings about the eternity and pre-existence of 
the Torah. But even more pronounced 1s the corre- 
8pondence between the 1deas of both prologue and body 
of that Gospel, with the theological import of the Tar- 
gumic Memra. In the prologue the © Word” is the 
egs8ence of the immanent God in the universe and man. 
It is the agent and quickening spirit in creation, the life 
of all that lives and the light of all that shines. In 
8ome of the most s8triking declarations of Paul there 
is the very 8ame conception in regard to the Mess1ah 
(Christ). Thus, © Through him are all things” (Rom. 
x1. 36), He is © Life-giving Spirit” (1 Cor. xv. 
45). *© Christ is all, and in all” (Col. i. 11). His 
reign 18 co-extensive with history. He is © the first- 
born of all creation.” He 1s © before all things, and m 
him all things hold together” (Col. 1. 15, 17), 
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Now, what are the theological connotations which 
are as8igned to the Memra in the Targumim ? The 
examples adduced, prove that the Memra points to a 
Divine manifestation in the affairs of the world, that 
in the mind of the old-world Targumic author, 1 
expressed the unfailing and infallible Presence of a 
Godhead who is mercy and wisdom and power and love 
all in glorious combination, revealing themselves in all 
the chequered incidents of the life of Israel, in order to 
gustain God's people in their upward path towards 
righteousness. Tt 1s with teaching of this nature, that 
the Fourth Gospel seems to accord. Of course, 1 
assume that the modern critical view of the Fourth 
Gospel 1s the correct one, viz. that 1b is a book written 
witu a theological, rather tan a historical, purpose, that 
it 18 a 8ubjective interpretation of an 1dea, or 8eries of 
ideas, rather than an objective presentation, a chronicle 
of events. 

I will now take s80me parts of the Gospel im detail. 
The remark 1n 1. 1, © The Word was with God, and 
the Word was God,” 80 far from lending 1tself to the 
Christological interpretation of the identity between 
God and Jesus, seems to aim at conveying an 1dea just 
the reverse. It has been shown from our 8tudy of both 
Shechinah and Memra, that although the Rabbins 
perzonified these terms, speaking with the greatest 
freedom of them as the visible manifestations of Deity 
in the objective world, they yet left no stone unturned 
to prevent any belief in anything but the unique and 
incomparable unity of God. The Gospel seems to bring 


out just this insistence on the Divine unity, © The Word | 
was with God, and the Word was God. The Word was 


in the beginning with God. All things were made by 
Him ; and without Him was not anything made that was 
made.” T[t is an exact reproduction of the Rabbinic 
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emphasis upon everything having been made by the 
* Maamar,” based on the Psalmist's declaration, ** For 
He 8pake, and it was ” (Psalm xxx. 9), with the proviso 
that this © Ma'amar” must not detract one 1ota from 
the absolute Unity of Deity. The Gospel's allusions to 
the metaphor of light in the next few verses seem to be 
a further harping on the same Midrashic string. The 
manifold figurative portrayal of the Shechinah as 
Light has already been mentioned. The ideas of 
*the Word made flesh ” (1. 14) and © the only begotten 
of the Father” (b:d.) seem alszo to be an echo of 
mystical statements found in Rabbinic thought. In 
T. B. Pesahim 54a we get an enumeration of s8even 
pers0ns or things which were created before the world 
came into existence. These are (1) the Torah, which is 
called © the firstling of His way ” (Prov. vin. 22) ; (2) 
the throne of glory which 18 © established of old ” (Psalm 
XCu11. 2); (3) the 8anctuary : © From the beginning 1s 
the place of our sanctuary ” (Jer. xvii. 12); (4) the 
garden of Eden (Rabbinical interpretation of pTp> in Gen. 
11. 8); (5) Gehenna : © Tophet is ordained of old ” (Isaiah 
XXX. 388); (6) Repentance : © Before the mountains were 
brought forth, or ever Thou hadst formed the earth and ' 
the world” . . . Thou saidst, © Return, ye children of 
men ” (Psalm xc. 2-3); (7) the name of the Mess1ah : 
* Before the 8un His name sprouts forth as Yinnon, the 
Awakener ” (Psalm Ixx11. 17 Rabbmical interpretion).©® 
This pre-existence * © of the name of the Messiah ” has 


* It is worth while comparing this Rabbinic enumeration of 8even pre- 
existent things with the N.T. Apocalypse passages, 8uch as 1. 4, ** And from the 
8even 8Pirits which are before His throne,” and iv. 5, © And there were seven 
lamps of fire burning before the throne, which are the 8even Spirits of God.” 
That the Apocalypse in its present form can be traced to a number of 8ources 
more or less loosely held together in a mechanical union, s8eems to be the 
opinion of the best modern German scholars, 8uch as Pfleiderer, Weizsiicker, 
Spitta, etc. [although Swete in his edition of the Apocalypse (Macmillan, 1907) 
Seems to argue for a unity of authorship]. And they also agree in this, viz. 
that many of these sources are Jewish, {Op. e.g. a phrase like, © Hurt not the 
earth, neither the s8ea, nor the trees, till we shall have gealed the servants 
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a strong bearing on the Gospel idea under consideration. 
In John viii. 58 Jesus 8ays, © Before Abraham was, 
I am.” One can clearly see then, that the * Word” 


of our God on their foreheads ** (vii. 3); the idea of *sealing the servants of 
God ” is the Talmudic idea found in T. B. Rosh Hoshana 16b oma cps 
o”n> 2nox5 nBNM2) (AND2] The succeeding verse (vi. 6), © And before the throne, 
as it were a glassy sea like unto crystal,” seems to have affinity with the Rabbinie 
geven things before the creation of the world, in 80 far as it is clearly 
reminiscent of the earliest verses of the first chapter of Genesis, where we tind 
the waters above the firmament answering to the waters below it. Beyond 
these upper waters, therefore, lay the throne of God, which pre-existed to the 
universe (cp. for 8ame idea, Book of Enoch xiv. 9, Secrets of Enoch, edit. 
Charles, p. 4). There is an interesting allusion to these 8even pre- 
existences in the Syriac Odes and Psalms of Solomon, edited from MSS. and 
translated by Dr. Rendel Harris (Cambridge University Press, 1909). It 
occurs in Ode iv. thus : ©*f For Thy sanctuary Thou hast designed before Thou 
didst make other places ; that which is the elder shall not be altered by those 
that are younger than itself,” Dr. Harris 8ays (p. 91) : © The writer of the Psalm 
if not of Jewish origin is, at least, Jewish in 8ympathy ; he holds the Jewish be- 
lief that the sanctuary at Jerusalem was older than the world in which it stood ; 
it was, according to Rabbinic teaching, prior to all the created things.” What 
called forth the Ps8alm, may be, according to Dr. Harris, © s0me unknown 
movement to carry on the Jewish worship outside the desolated and proscribed 
sanctuary, or the closing of the Jewish Temple at Leontopolis in Egypt, which 
was, perhaps, itself in the first instance built under the pressure of the situation 
which resulted in the desecration of the Temple at Jerusalem by Antiochus 
Epiphanes.” In this Ode again there is an allusion to sealing : ** For Thy s8eal 
is known ; and Thy creatures know it ; and Thy | heavenly] hosts possess it ; and 
the elect archangels are clad with it.” This compares well with the N.T. 
Apocalypse passage (vii. 3) quoted above, which, as we said there, has decided 
Rabbinic affinities. It is hard to 8ee why Dr. Harris should 80 emphatically 
deny the posstbility of a Jewish authorship of this Ode in the collection, It 
may be true enough that, as he 8ays, ** there are no Seripture references iu the 
Ode.” But the whole style breathes the 8pirit of the O.T. and the Rabbinical 
writings, 

Since writing the aforegoing I have had the opportunity of reading Harnack's 
critical review of Rendel Harris's work, entitled Ein judisch-christliches P8alm- 
buch aus dem ersten Jahrhundert (Leipzig, 1910). Harnack's thesis is that the 
Odes emanate from a Jewish hand, and have received Christian interpolations 
here and there. While admitting, as he does (see p. 29), that more than 
one hand has been at work on this particular Ode (**So dass man schwer 
glauben kaun, dass die beiden Stiicke urspriinglich eine Einheit gebildet haben ”), 
he does not 80 s8everely exclude the Jewish possibility as R. Harris throughout 
docs. 

During the interval between the publcation of Harnack's work and the 
present date (1912) this scholar's views have been the subject of considerable 
discussion. The main current of learned opinion flows in the direction of 
Rendel Harris's conclusions, that the Odes are Christian rather than Jewish, 
Thus, in the Journal of Theological Studies for January 1912, Father Oonolly, 
in an able examination of the Odes, maintains that they are ENTIRELY Christian. 
In the Erposttor for January 1912, Professor Wensinck of Utrecht argues for the 
Christian view by a comparison between the Odes and some points in the 
writings of Ephraem. In the Theologische Literaturzeitung for January 1912, 
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which was *in the beginning,” and afterwards *© was 
made flesh ” and became the Christ, 1s an echo of the 
Rabbinic teaching about the pre-existence of Mess1ah.*® 
The idea of 8onship in relation to God, 18 developed in 
Rabbinical literature on the basis of many statements 1n 
the Old Testament, and is quite free from any theological 
or dogmatic 81gnificance. It is a Hebrew idiom, which 
conveys nothing more than the truth of the spiritualty of 
man. Every Israelite, every member of the human race, 
enjoys God's fatherhood ; 1t is © spirit ” and not physical 
descent which puts man in the fila] relation to his 
Father in heaven. Bud there is this exception, v1z. that 
in certain pas8ages in Rabbinic literature, the Mess1ah 
is 8ingled out for special 8onship. Thus T. B. Sukkah 
52a makes God address Messiah, son of David, in the 
words of Psalm 11. 7, 8, © Thou art my Son, ask of me, 
etc.” (cp. also Genesis Rabba xliv. 8). Similarly, the 
** Son © of Psalm Ixxx. 17 is rendered by the Targum as 
* King Mexssah.” 

It seems to be just this exceptional usage of 8on 
in a Mess1anic 8ense, that was adopted by the Fourth 
Gospel, and made the basis of a dogma which has had 
the most far-reaching effects for Christianity. But can 
we go further, and give a Rabbinic authorship to the 
8pecial phrase © Only begotten Son,” used more than 
once in the Fourth Gospel? In his Terminologte 
der jiudischen Schriftauslegung, Professxor Bacher 
s8hows how the Hebrew root TT 1s frequently used in 
Rabbinical literature as a s8ynonym for wm (chosen, 
elect).® The Gospel translation © only begotten Son ” 


Professor Montgomery has a paper on ** The Quotations from the New Testament 
in the Odes of Solomon.” GCuriously enough, where Harnack and Spitta discover 
esgentially Jewish teaching, Montgomery finds citations from the New Testa- 
ment. Further, he tries to show that the quotations from the Old Testament, 
are chiefly drawn from those books with which the early Church was most 
familiar, viz, the P8alms and certain portions of the Wisdom Literature. 
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corresponds to the Hebrew Tm used in this 8pectalised 
Sense. So that the phrase © only begotten Son ” may 
possess no doctrinal connotation. 

Although I would not go to the length of Giidemann,* 
who says (in Monatsschrift, 1893, pp. 345-356) that 
the whole of the Fourth Gospel was written by a born 
Jew, I do maintain that 1t is the work of one who 
was thoroughly saturated with the Jewish Apocalyptic 
as well as the Palestinian Rabbinic teachings in the 
firs century A.D., and being 8aturated with these 
teachings, one of his objects was to demonstrate, that 

a belief in the angelic lore of the Jews, as well as the 
prevalent 1deas about God's Shechinah and © Word,” 
does not in any degree imply dualsm of Deity. 

Judaism's foremost truth that ©* God is one” is an 

| unassallable stronghold. But, lest this oneness of God 
might lead to a too narrow and exclusive view of the 

Divine transcendentalism of so0me of the Biblical 

writers, he aimed at showing, by means of a string 
of deftly -worded parables and s8triking epigrams, all 
clustering round the name of Jesus, the reality of the 
other aspect of God, viz. the immanent aspect. Thus, 
the Messiahship of Jesus 8inks comparatively into the 
background, and there is found, instead, an exposition 
of God's fatherhood (vi. 29-46, xiv. 2, xv. 8-10, etc. ), 
through which alone hte, salvation, and resurrection 


* Giidemann's view is also that of the late Bighop Westcott in his recently 
published Gospel according to St. John (Murray, 2 vols), He 8ays: ** The 
conclusion towards which all the lines of inquiry converge remains unshaken, 
that the Fourth Gospel was written by a Palestinian Jew. . . ,” But Schmiedel 
in his newest book, The Johannine Writings (Black), declares it to be the 
work of some unknown Ephesian, Harnack, again, in his recently edited Odes 
of Solomon, 8wings back to the older view of its Jewish origin. He says 
(p. 106): *dieser Johannes mag, bevor er Ohrist wurde, bereits ein jiidischer 
Mystiker gewesen sein, ” 

Since writing the above, I see that in the opinion of the writer of the 
Introduction to the Gospel of St. John in the Century Lible (Rev. J. A. 
M*<Clymont), the Gospel is the work of ** some Jewish Ohristian who was 
thoroughly conversant with the state of things in Jerusalem and Palestine ” at 
that epoch. 
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are obtainable.* This all-embracing, all-permeating 
Divinity in the affairs of life is, as has been already 
$8hown, the burden of the message of a large part of 
Rabbinic theology. Inge, speaking of the permanent 
value of the Logos-Christology, says (quoting from 
the late Prof. Wallace of Oxford) : © The Vell 1s rent 


away which in days of ignorance hid God and made 
Him an unknown (God ; clad Him in thick darkness 


* Harnack in his essay on the Odes of Solomon asserts : ** So ist er fiir die 
hohere Kritik des Johannes Evangeliums epochemachend, weil diese jiidischen Oden 
(nicht erst die christliche Bearbeitung) bereits all wesentlichen Stiicke der johan- 
neischen Theologie samt ihrer religiosen Klangfarbe enthalten. Die Tat des 
* Johannes ' sie mit Jesus Christus zu verkniipfen und sie zu noch grosserer 
Erhabenheit und Werbekraft zu bringen, bleibt gewaltig genug ; aber s1e erschopft 
8ich auch ganz wesentlich hierin ”” (Vorrede v.). Thus, the Fourth Gospel 1s, as I 
in these pages have maintained, a OChristianised version of Jewish mystical ideas 
which were afloat in Palestine in the early Christian centuries. Harnack on 
P. 118 asks the question, ©* What do we learn from these Odes on the snbject of 
the history of the rise of Christianity ?” And he replies, © Wir lernen aus den 
Oden (1) in einem entfernten Zweige des Judentums einen religivsen Indi- 
vidualisgmus kennen, wie wir ihn bisher kaum geahnt haben. . . . Dass dieser 
Individualismus in seiner Freiheit von allem Mythischen . . . und Cere- 
moniosen in seiner $pirituellen Reinheit und in seiner relativen Loslogung von 
der nationalen Religion eine wichtige Vorstufe des Christentums ist, ist klar. 
Zwischen den jiingsten kanonischen Psalmen der Weisheit und den Psalmen 
Solomos und den Testamenten der XII. Patriarchen einerseits und dem 
Individualismus eines Paules, Johannes, Ignatius, anderseits finden diese Oden 
ihre Stiitte.” It is refreshing to hear, from 80 great an authority as Harnack, 
that the Gospel which, among the four, 18 by consent the most s8piritual, was 


inspired by 8ome *©entfernten Zweige des Judentums,” If this be true, who: 


$hall henceforward be bold enough, be unhistorical enough, to speak of Pharisaisgm 
as though it were all formalism, ceremonialism, nationalisgm, etc., with no 
thought for the inwardness which must be a vital constituent of all religions ? 
(2) Harnack says that we learn from these Odes that ** die Conceptionen von 
Licht, Wahrheit, Leben, Glaube, Liebe, Hoffnung, von Erkenntniss und 
Unverginglichkeit, von Pridestination und neuer Geburt (bis zu Formulierungen 
hin, die als Eigentum des * Johannes ' bzw. auch des Apostels Paulus gelten 
und daher als Erzengnisse des Geistes Christi eschienen) nicht * christlich * 
8ondern bereits yorchristlich sind.” And by * yorchristlich ” he implies, as he 
8ays further on (p. 119) * Es hat, wie wir nun gelernt haben, im Spiatjudentum 
einen Kreis von Mystikern gegeben, der in den religiosen Erfahrungen und Ideen 
lebte, die die Grundlage der johanneischen Theologie bilden.” Harnack will 
not even have it that the Logos of the Prologue of the Gospel is essentially 
Greek, and apart from the Prologue, s8ays he, there is nothing really Hellenic 
about the Gospel, What the author of the Fourth Gospel has done is to make 
Christ ** die personliche Verkorperung ” of these current Jewish mystical notions ; 
and he has preserved as we have maintained, the strict Jewish monotheistic 
teaching. Harnack's view as to the Odes has been disputed, but this does not 
destroy the force of his opinion as to the Jewish associations of the Fourth 
Gospel, 
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and terrors of the mount, saw Him invisible in excess 
of light, and heard Him whispering indistinetly 1 
the separate events of history, a factor incalculable, 
mysterious, awful.” © We might apply exactly the 
8ame Pphraseology to the revolution effected in the 
rel1g10us hte of the Jew, once the immanent view of 
God, as expressed in the Kabbalah, gained the ascend- 
ancy in the Middle Ages over the exaggerated dry 
formalism of Talmudical dialectics.®” And the Kabbalah 
is, after all, but a normal and legitimate outgrowth 
of the old Rabbinic literature. The Shechinah of the 
Talmud, the Metatron © of the Gaonic-mystical litera- 
ture, the © active intelligence ” of Gabiro] and Mai- 
|  monaides, the © Ten Sephiroth ” ©? of the Kabbalists are 
| all warp and woof of one and the same texture—they 


are homogeneous elements of Jewish thought concerning 
the Divine Immanence. 


NOTES TO CHAPTER XII 


(1) See Levy N. H. Worterbuch and M. Jastrow's Dictionary. A 
Targumic 8ynonym for Memra is © Dibbura,” which 1s rarely found. 
When found 1t is nearly always in the Pseudo-J onatnan and not Onkelos 
e.q. Genesis xxviii. 10, 19) x1an mm S522 j5Þ, © For the reason that the 
* Dibbur? was desirous of speaking with him.” Similarly Exodus xxx111. 11, 
Numbers vii. 89, all in Psendo-Jonathan. Cp. Talmudic phrases like 
* Out of every © Dibbur, which escapes from God's mouth, an angel is 
created ” (T. B. Haggigah 14a); © The Dibbur was not with Moses ” 
(B. Bathra 121b) until the rebellious Israelites had perished (Deuteronomy 
11. 16). 

(2) R. Jeremiah (or, according to another version, R. Hiya bar Abba) 
8a1d, © The Targum to the Pentateuch was composed by the proselyte 
4 Onkelos at the dictation of R. Eliezer and R. Joshua (T. B. Megillah 3a).” 
| Jonathan ben Uziel is named as Hillels most prominent pupil (Sukkah 

28a ; B. Bathra 134a). There 1s an elaborate article on this interesting 
but difficult subject by Bacher in vol. xii. of the Jewish Encyclopedia, 
See also M. Friedmann, Onkelos and Akylas, pp. 96-104. Introduction 
to 13> 2», by Dr. N, M. Adler ; Field's great work, Origents Hexzaplorum 
quae 8upersunt, Oxford, 1875, is a mine of information for this knotty 


problem concerning the relations between the Greek and Aramaic 
VETSIONS, 
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(3) In the Targumim, one finds not only the exact reproductions of 
Rabbinic translations of verses of the Bible, but als& Halachas, as e.q. 
in Deut. xxi. 8, * Be merciful, O Lord, unto Thy people Israel,” which 
Onkelos renders : © The priests shall say, Be merciful, O Lord, unto Thy 
people Israel,” which is a Mizhna to be found in T. B., Sotah 46a. 

(4) Of course Memra does not always carry a theological connotation. 
It sometimes means the ordinary words of men in ordinary speech. For 
instance, * according to the commandment of Pharaoh ” (Genesis xlv. 21) 
is given as, « By the Memra of Pharaoh” ; or « He will not hearken 
unto our voice ” (Deut. xxi. 20) is rendered, © He will not receive our 
Memra.” 

(5) Maimonides 8eems to have taken this view, for which he was 
8everely criticized by Nahmanides in his Commentary on the Pentateuch 
(Genesis xlvi. 4). Abarbanel, however, in his Commentary on the 
Moreh defends him. In chap. xxvii. of his Moreh, Maimonides says : 
*« Onkelos the proselyte, who was thoroughly acquainted with the Hebrew 
and Chaldaic languages, made it his task to oppose the belief in God's 
corporeality. Accordingly any expression employed in the Pentateuch 
in reference to God and in any way implying corporeality, he paraphrases 
in consonance with the context.” The implication here is, that the 
periphrasis with Memra would have, as its sole object, the avoidance of 
anthropomorphism. This is shown by Nahmanides to be false, Weber 
in his Jwudische Theologte, 1897, pp. 180-184, attempts a sketch of the 
gubject of anthropomorphism, but his points of view are too biaxsed for 
acceptance. Maybaum's work, Die Anthropomorphien und Anthropopathien 
bez Onkelos (Breslau, 1870) sets up elaborate rules for guidance in our 
understanding of the subject, but they do not seem to hold good always. 
The difficulty 1s, as Bacher points out, that there is no uniformity 
in the printed versions of the Targumim. Tt is often impoxsible to say 
whether a word found in one version of Onkelos does not really belong 
to another version of Pseudo-Jonathan and vice versa, 

(6) If the 8ole object were the avoidance of anthropomorphism, says 
Nahmanides, it should have been rendered either "7 op jp w*1M1 or &p) 
"m1 WP or a nll, 

(7) Similarly in Genesis viii. 21, * And the Lord smelt a sweet 
8avour,” the Targum has, * And the Lord accepted with pleasure, etc.” 
After all, one cannot see less anthropomorphism in sying that © God 
accepts” than that © God smells,” 

(8) Chapter Ixvi. of the Moreh (Part I.) is devoted to an exposition of 
the phrase © finger of God ” in Exodus xxxi. 18. Maimonides sees here 
the difficulty of maintaining the theory he had previously laid down. 
Pushed for an explanation, he says that the phrase © finger of God ” is 
identical with « written by the word of God,” and if this latter phrase 
had been used it would have been equal to © written by the will and 
desire of God ” ("7 pana). But surely this is merely a case of begging the 
question ! Once you interpret these human acts of God in terms of will 
or desire on the part of God that such and such should take place, then 
the whole structure of the problem of anthropomorphism is blown away 
like a house of cards! Maimonides goes on to admit that ©* it would have 
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been more reasonable to say * written by the Memra of God.” And he 
then 8uggests that just as the *stars in the spheres” were made by the 
direct will of God, not * by means of an instrument,” the writing may also 
have been produced by His direct will, not © by means of an instrument.” 
This is in accordance with Maimonides' theory of distinctions between 
things created by the immediate Divine action and those fashioned by 
what he calls x23 "ms, © a light specially created for the purpose.” It 1s 
Just this latter that is the butt of Nahmanides' attack, since Nahmanides 
holds the view of the presence and work of God in all parts of creation : 
the immanent view, 

(9) See Moreh I. chap. xlviii Speaking of the Targumic usage of 
87 = * to 8ee,” Maimonides remarks, ** His renderings vary in a remark- 
able manner, and I am unable to discern his principle or method.” 
Maimonides eventually frames certain principles which he imagines 
Onkelos to pursue, but these he confesses are weakened by obvious 
exceptions to the rules. His remark, «© It appears to me that in these 
pas8ages there 18 a mistake which has crept into the copies of the Targum, 
8Ince we do not possess the 'Targumim in the original manuseript of 
Onkelos,” is an excellent anticipation of the modern critical reading 
of Targumic literature. An instance of the difficulties which the 
student meets on this head is well afforded by the following. Nah- 
manides (Genesis xlvi. 4) quotes the verse, © The Lord thy God He 
pass8eth before thee” (Dent. xxxi. 3) as being rendered literally by 
Onkelos. But this is not the case in the versions we have. In Onkelos 
the Memra is inserted, Pseudo-Jonathan has Shechinah. This shows 
editing. There can also be no doubt that the Targumim contain many 
extraneous elements (se Professor Bacher's article © 'Targum ” in vol. x11. 
of Jewish Encyclopedia). 

(10) This remark of Nahmanides is modelled on Daniel xii. 10, 
wa p'y2wpm, The © Maskilim” is a title given to the Kabbalists 
(o'>21pD) who studied the Sefer Yetsirah, a Mishna-like text-book of the 
Gaonic period, containing mystic doctrines of God's relation to the 
universe. Nahmanides frequently uses another expression jn ww in &a 
81milar 8ense. This is because the Kabbalah is called -5noz aan (© hidden 
wisdom ”) and the initials of these two words make up the word jn. The 
phrase is an ingenious adaption of the two words in Eceles1astes ix. 11. 

(11) See Weiss, Dor iv. 12 et seq.; Perles in Monatsschryft vii. 81 
et 8eq. ; Shechter's ezxay on Nahmanides (in Studies un Judarsm, 1. Pp. 120 
et 8eq.). 

(12) It is interesting to note how Nahmanides reduces Maimonides' 
argument about Shechinah to a reductio ad absurdum. The latter 
maintains that Shechinah is a mystical kind of light—522 1s or 872) 125 
—a mystical halo of glory which is something external to the Deity 
(Moreh 1. 27). If this were true, says he, how can the rendering 
of Jonathan b. Uziel on Ezekiel iii. 12, may ma nth "mM xp Th, be 
justified ? The ”"m xp and the mny2y ma n« would be external to one 
another ; if the former means God, as it certainly does, then the latter 
cannot, It must mean 8ome adjunct to God. How then can the term 
T2, * blessed be,” be applied here? To invoke a blexsing upon an 
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adjunct to the Deity is equivalent to idolatry, and surely Ezekiel could 
not be guilty of this offence ? 

(13) Nahmanides here quotes a passage from Genesis Rabba on this 
verse, where R. Abba b. Kahana says that the peculiar usage of the 
Hithpael 7>-m> (and not the Kal 37>) 8shows that it is an allusion to the 
going away of the Shechinat on account of Adam's sin. But he 
(Nahmanides) disagrees with this view, and says that it is an alluſion to 
the revelation of the Shechinah. Cp. Onkelos on Isaiah vi. 8. 

(14) Cp. Onkelos on Jeremiah xxxix. 18, xlix. 11. 

(15) Op. the remark in Exodus Rabba 1. 29 where an opinion states, 
with regard to Moses smiting the Egyptian, © he pronounced the name 
of God over him and slew him.” In Song of Songs Rabba 1. 4 the 
Israelites at Mount Sinai are said to have received a wonderful rod on 
which the ema>n oy (Tetragrammaton) was engraved, The legends of 
the negotiations between Solomon and the demon Asmodeus contain 
allusions to the powers exercised by the Divine Name. 

(16) The subject also proved a fascinating one to the medizeval Jewish 
philosophers, Ibn Ezra on Exodus 11. 15 has an elaborate excursus in 
which he characteristically brings his astronomical, mathematical, and 
grammatical powers to the elucidation of the subject. Jehuda Ha-Levi 
devotes much space to 1t in the Kusart (iv. 1-3); 80 does Maimonides, in 
his Moreh 1. G1, als in his Yad ; section © Yesode-ha-Torah,” vi. 2. 

(17) The names of the angels were a favourite study of the Essenes. 
See J.Q.R., 1898, pp. 1-45, for Conybeare's translations of the Testament 
of Solomon. All sorts of magical cures were effected by a knowledge of 
these names. (See Blau's work, Das alt-jidische Zauberwesen, pasim.) 
The Alphabet of R. Akiba, which is a Midrash on the names of the letters 
of the Hebrew alphabet, treats also very largely of the mysteries of the 
names of God. In his Beth-Hamidrash, iii. 12-49, 50-64, Jellinek has 
published the two extant versions of the Alphabet. The medizeval Kabbalists 
never tired of harping on the theme. What Graetz (Eng. trans. iv. p. 5) says 
ot the Kabbalistic system of Abraham Abulafia (1240-1291) 1s true of all 
these s8ystems generally : © To decompose the words of Holy Writ and 
expecially of the all-hallowed Name of God, to use these letters as inde- 
pendent notions (Notaricon) . . . these were the means of securing 
communion with the Spirit-world.” 

(18) Cp. Onkelos on 1 Kings viii. 50 ; Ixaiah 1. 2, 16; Hoxea v. 7, 
VL 7, 

(19) Nahmanides on Exodus xxxiii. 14, which belongs to the 8ame 
context, 8ays, © It is impossible to understand this passage unless one has 
previously acquainted himself with the esoteric doctrines of the Torah.” 

(20) See Marti, [sa1ah 1x11. 14 ; also Ibn Ezra ad loc. 

(21) It is curious that in Numbers xv. 31, « For He hath despised the 
word of the Lord,” whereas Onkelos uses Memra, the Jerusalem Targum 
gives IR27p x23MD, * the firss Commandment,” alluding to the first of the 
Ten Commandments, which was infringed by this act of blasphemy, the 
punishment for which is © cutting off” according to Rabbimic law (T. B. 
Sanhedrin 64b), Neither Targum sems, however, to attach any 
theological sense to the © Word.” 
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(22) Cp. similar usage of -T>»>2 an in 1 Samnel xv. 11. 

(23) Of course the Targumim use other expressions in a very s1mlar 
Significance to Memra, These are (1) Shechinah, as I have frequently 
pointed out. (2) Yekara, e.g. Pxeudo-Jon. x1. 23 (cp. this with xn. 29 ; 
in latter it is Yekara, whereas in the former, it is Memra which smites). 
Onkelos and Pseudo-Jon. on Genesis xxvili. 18, xvii. 22 (on this latter 
Nahmanides makes the mystical remark * that the Patriarchs are the 
chariot of God,” and ends up with the phrase p3y 5>vpm, which is the 
usual indication of Nahmanides that he is drawing a Kabbalistic inter- 
pretation from the words of Scripture). (3) Yekar Shechinah (usually m 
Onkelos it 1s spelt 5p, but in Pzeudo-Jon. it is also frequently 7p's). See 
Onkelos, Numbers x. 33, 34, Pseudo-Jon. xiv. 14 ; also Exodus xxximu. 22 
(Jerushalmi), Leviticus xvi. 2 (Pseudo-Jon.), etc. 

(24) Travers Herford in his Christzanity in Talmud and M:d.':8h, 
London, 1903, points out how the polemics of the Rabbis in the period 
of the risze of Christianity were directed mainly against dualisgm 
(page 395). 

(25) Sometimes as many as nine pre-existent things are enumerated, 
the two additional ones being (a) the Patriarchs, (b) Israel (based on 
Ps8alm Ixxiv. 2, & Thy congregation which Thou hast created from the 
beginning ”). Some 80urces mention also a tenth—the Holy Land, * the 
221 MBy ex" first of the dusts of the world ” (Proverbs viii. 26 curiously 
literal rendering of the Hebrew). See for all these T. B. Nedarim 39b ; 
Genesis Rabba 1. 3; Pirke R. Eliezer 11. ; Midrash Tillim Psalm Ixx1v. ; 
Sifre Deut. 37, etc. 

In Apocalyptic literature, especially the Slavonic Enoch (R. H. 
Charles, 1896), the Apocalypse of Baruch (dem 1896), and 2 Exsdras 
there are many parallel sayings. 

(26) The Spirit of God which moved upon the face of the waters 
(Gen. 1. 2) is the Spirit of the Messiah (Genesis Rabba viii. 1). The 
Pesikta Rabbati (Friedmann's edition, Vienna, 1880), p. 161b, referring 
to P8alm xxxvi. 9, «© For with Thee is the fountain of life ; in Thy light 
shall we see light,” as well as to Genesis 1. 4, says, © God beheld the 
Messiah and His deeds before the creation of the world, but He hid Him 
and His generation under His throne of glory.” In the Slavonic Enoch 
there are several statements to the effect that Messiah was hidden and 
preserved by God (xlii. 6-7, xlvi. 1-3, etc.) For this idea of © hiding ” 
cp. what 1s 8aid in T. B. Haggigah 12a about God hiding the primeval 
light for the benefit of the saints in the future time. Here again we 
have, by the way, a linking up of the ideas of Light and Mexsiah. 

(27) For this usage of ww 8ee Levy's and Jastrow's Dictionaries, 
Onkelos on Genesis xxvi. 10 renders oyn nx by &2y2 W197, * the dis- 
tinguished one among the people ” (followed by Rashi ad loc.). See also 
Genesis Rabba xcix, 11, «© Dan shall judge his people as one (7n*2) of the 
tribes of Israel,” 4.e, owawar Iv23 © as the most prominent, elect, among 
the tribes, viz. Judah.” The term Ton o& applied to God means © the 
Distinguished Name,” 4.e. the Tetragrammaton which is marked off by a 
spectal 8anctity from the other Divine names, In T, B. Sanhedrin 60a 
Rashi distinctly 8ays that it is an equivalent of wwar7 ow, $8, Munk in 
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his translation of Maimonides' Moreh (vol. 1. chap. Ix1.) is of opinion 
that the wnwepn ow meant * le nom de Dien distinctement prononce,” but 
this is very improbable (se Dr. Friedlander's note in vol. 1. of his Guide 
of the Perplexed, p. 226). It has been pointed out by (among others) 
Bacher in his Termnologte, p. 71, and in his article *Shem-Ha-Meforash” 
in vol. x1. of the Jewrsh Encyclopedia, that the Sifri on Numbers yi. 27 
has © Shem-Ha-Meforash,” whereas on the same paxsxage T. B. Sotah 38a 
has © Shem-Ha-Meyuhad.” This goes a long way towards disproving the 
view of Munk. There is a similar usage of © Yahid ” in the Babylonian 
Talmud as e.g. Yoma 23a, * the Yahid may eat and drink as s00n as it 
gets dark,” Here it signifies © the learned,” those specially distinguished 
for their religious and intellectual pre-eminence. In Te'anith 10a there 
occurs the remark, * It is not every one who wishes to make himself a 
Yahid that may do 80,” The sense is similar, 

(28) Personal Idealism and Mystictsm, p. 91. Inge's view of the 
Fourth Gospel 1s excellently 8ummed up in his words : © The life, death, 
and resurrection of the Word of God were not a solitary event, not ap 
unique portent, but the 8supreme vindication of an universal law. It is 
exemplified and re-enacted in little, in every human 80ul among the 
elect” (p. 82). 

(29) This must not be taken to mean that the Kabbalah superseded 
the Talmud. Both were cultivated side by side, as 1s proved by the fact 
that s8uch eminent Talmudists as Nahmanides, Joseph Caro, Ixerles, 
and others were students and adrairers of Kabbalah. There need be no 
natural repugnance between these two departments of Jewish scholarship. 
Wherever the two are antagonistic to one another, as was the case with 
the followers of Sabbatai Tsevi (1626-1676), and later with the Baal- 
Shem and his pupils, who founded the 8ect known as the * Haxzidim,” 
the movement was largely an artificially engineered one, becoming 
ultimately a party matter, and degenerating, in many instances, into an 
unmeaning and unlovely extravagance in religious belief and practice. 
(See Shechter's ezxay on © Chazzidim ” in Studtes in Judaism, 1. PP. 
52-56.) 

(30) References to Metatron are to be found in Talmudic and Mid- 
rashic literature as well as in the Apocalyptic Midrashim, which have 
been collected by Jellinek in his Beth-Hamidrash, and in the Zohar. 
He, more than any other of the vast hierarchy of semi-Divine beings, 
8eems to have been invested with cosmic functions and usually called 
« prince of the world.” (See T. B. Hullin 60a.) There are ome 
interesting remarks on the subject in a Tosefoth on T. B, Hullin 60a 
where the author rejects the view that Metatron 1s identical with Enoch, 
as held by some authorities (cp. the role played by Enoch in the 
Apocrypha), and refers to a quaint passxage in the Liturgy for the last 
day of 'Tabernacles (7m nnoe), which reads, © Metatron the mighty prince, 
he who was changed from flesh into. fire, the giver of instruction to the 
children of him who was handed over to the fire [Abraham], The 
phrase © giver of instruction ” is an allusion to T. B. Aboda Zarah 3b, 
where Metatron is described as sharing with God in the work of giving 
religious instruction to the school children, With this groundwork of 
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wonder-working, it is easy to understand how, in medizval Jewish 
mysticism, Metatron came to play a prominent part not unmixed with a 
considerable amount of pure 8uperstition. Bousset on pp. 347-348 has 
80me interesting remarks on the relations between Metatron, Enoch, and 
the Christian ideas of « on of man,” ©« son of God,” ete, etc. 

(31) The Ten Sephiroth are part of the doctrine of © emanation,” 
which is the corner-stone of the medieval Kabbalah. It figures prom- 
inently in the philosophy of the Alexandrian Neo-Platonists, and was 
adopted by many medizval Jewish thinkers, e.q. Ibn Gabirol, as the 
| basis of their theological 8peculations. Although belonging, as I have 
8aid, to the same order of thought as the Talmudic Shechinah or Memra, 
it marks a distinct advance upon them in 80 far that 1t is a carefully 
worked-out philosophical idea, It maintains that God being unchange- 
able, He cannot be regarded as the Creator of existent beings, since the 
act of creating involves change. Therefore the world is the result of the 
« emanations,” the 8uccessive outflowings from the Deity. The world 
and mankind are thus an embodiment, a revelation of God. 
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CHAPTER XIV 


THE HOLY SPIRIT 


INTRODUCTORY REMARKS * 


In the Biblical, Apocryphal, and Rabbinical literature 
three express10ns are 80metimes used as s8ynonyms and 
gometimes with differing connotations, viz. : (1) Spit, 
(2) the Spirit of God, (3) the Holy Spirit. The two 
former abound in the Old Testament both in its pre- 
exilic and post-exilic books ; and also in the Apocrypha. 
They are not commonly met with in the Talmud and 
Midrash. It is bhe © Holy Spirit” that is found m 
these latter writings. It is found occasionally also in 
the Apocrypha; but in the Old Testament there are 
only two references to it. These are (1) Psalm H. 11, 
* Cash me not away from Thy presence, and take not 
Thy Holy Spirit from me '; (2) Isaiah Ixin. 10, 11, 
* But they rebelled, and vexed His Holy Spirit. . . . 
Where is He that put His Holy Spirit within him ?” 

It is necessary to know 8omething of the relationship 
between these three terms, because, belonging as they 
do, to differing branches of Jewish literature, they stand 
for different phages of thought and doctrine. 

Spirit is mM and in the LXX Tveoua. But the LXX 
ofttimes has another rendering, and this gives us the 


clue to the many-sided interpretation which must be 


* My object in this chapter is rather to bring out the Rabbinic (and 
Targumic) methods of interpreting the O.T. allusions to Spirit. 
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placed on the usage of Spirit in the Old Testament. It 
is 80metimes rendered avreuos, 80metimes fvuos, Sometimes 
Tvo01, and twice by wvxy.* To go minutely and scien- 
bifically into the correlations of these terms, and to 
examine their relation to the Hebrew 8ynonyms, m1, wa2, 
and nam, would require a whole essay to itself—and it 
is an essay well worth attempting. What I intend 
doing 1s, to tabulate the different senses in which the 
word © Spirit ” (MM) occurs in the O.T., noting 8ome of 
the most striking characteristics as they occur. 

(1) In the mere physical sense of wind. Examples 
are t00 numerous and well known to mention.” N.B.— 
It ought, however, to be noted here that in the opinion 
of the Targum and of Ibn Ezra the phrase in Genesis 
i. 2, © And the Spirib of God moved upon the face 
of the waters,” should be translated, © And a wind of 
God moved upon the face of the waters.” 

The Targum on the passage 1s, ** And a wind from 
before God blew upon the face of the waters” ; and Ibn 
Ezra's opinion is pp mv 117 man 7 5s man (qo 
pon vb Un, 1.6. © the text makes the wind belong 
to God, because 1t was a messenger of His will to dry 
up the waters,” Ibn izra obviously basing his idea on 
P8alm civ. 4.” And yet the Rabbinical interpretation 
would seem to accord rather with the ordinarily accepted 
rendering © Spirit ” and not © wind.” 

[This interpretation 18 given in T. B. Haggigah 
12a as: © The Throne of Glory was standing in the 
air and © brooding ' over the face of the water by means 
of the breath of the mouth of God and by His Word, 
as a dove that broods over its nest.” In a note on 
a previous page, I have already dwelt on the mysticism 
as80ciated wibh the © Throne” in Rabbinic literature. 
In his article on © Holy Spirit” m Hastings' Dictonary 


* According to Hatch, also atua. 
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of the Buble, Dr. Swete, quoting from Cheyne's Orygin 
of the Psalter, p. 322, 8ays that © 1+ 18 not the wind, but 
the Divine energy, that 1s regarded as vitalising the 
germs which the Divine Word 1s about to call forth.” 
This is an apt commentary on the Rabbinical view. 
It gives a rationalistic explanation of the mystical 1dea 
about the © Throne brooding © over the chaos of the 
firs Creation. | 

(2) From the wide 8ense of wind as it blows over 
the universe, 1b is narrowed down to denote the wind 
of man's body, 2.e. the breath; and as breath is the 
fundamental vital principle, we get the combination 
pym TM, © the 8pirit or breath of life” (Genesls vu. 15, 
22); wa 12 55 Mm, © the 8pirit of the whole flesh of 
man ” (Job xii. 10). All these senses are purely physical. 
Particularly noteworthy in this connexion 1s the 
express10n in Psalm Ixxvuli. 39, © For He remembered 
that they were but flesh; a wind [2.e. a breath] that 
passeth away, and cometh not again.” Life 1s a breath. 
When the breath gives out, 80 does the life. 

(3) The idea of the life-principle in man leads on 
to the psychological manitestations of that principle. 


Hence mn, © Spirit,” comes to denote 8ome of the higher - 


aspects of human nature. These are (a) the emotional, 
as e.g. Genesls x11. 8, © And 16 came to pass in the 
morning, that his spirit was troubled” ; Exodus vi. 9, 
** But they hearkened not unto Moses for anguish of 
spirit, and for cruel bondage '; Proverbs xxv. 28, © As 
a city that 1s broken down and without walls, 80 is 
he that hath no rule over his spirit.” A beautiful 
8lmile for the utter desolation which awaits a career 
of unrestrained pass10n or emotion ! Hogea v. 4, © For 
the 8pirit of whoredoms 1s 1n the midst of them, and 
they have nob known the Lord.” Here the sensual 
emotion 1s depicted as the bar to the knowledge of 
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God. (b) The volitional, as e.g. Deut. 11. 30, © For the = 
Lord thy God hardened his spirit, and made his heart iii 
| obstinate.” The hardening of the *spirit” is the 
| deadening of the volitional capacity. Numbers xiv. 24, 

* But my servant Caleb, because he had another spirit To 
with him, and hath followed me fully, him will I bring EF: 
into the land.” Here spirit = intention, will. Similarly | 
2 Chronicles xxxvi. 22 (identical phrase also in Ezra | 
1. 1), © The Lord stirred up the s8pirit of Cyrus, king 

of Pers1a, that he made a proclamation throughout all j 
his kingdom.” The *© 8tirring of the spirit” 1s the \ 
rousing of the beneficent motive in man. Again, in \\ 11208 
| Pzalm 11. 19, © The 8acrifices of God are a broken spirit,” | 'Y 
we have an allusion to the necessity of the resignation 
of man's will to the Divine will. And the behaviour 
of the man whose will leads him into unprofitable paths, | 
is termed in Kcclesiastes 1. 14 mn mp, 4.e. © vexation of l | 
Spirit” (this translation as8umes my1 to be connected 
with the root y1=evil® : another rendering of the 
phrase 1s * feeding on wind ”; in this cage M1 has the 
purely physical s8ense that I have spoken of, and as 
is alluded to m Hosea x11, 2, © Ephraim feedeth on 
wind "). 

Following on this psychological usage of © spirit ” 
as a Phase of the emotional and volitional aspect of 
mind, we get a compound usage where the word 1s 
tacked on to another noun which exactly particu- 
larises the nature of the * spirit.” For example, © the 
Spirit of wisdom ” (Exodus xxvii. 3). This means that 
department of the emotional or volitional aspect of 1\F] 
mind which 8hows itself in wisdom. * The spirit of | E 
wisdom and understanding, the spirit of counsel and 
might, the s8pirib of knowledge and of the fear of the 
Lord” (Isatah xi. 2). According to Marti, the high 
8tage of religious and moral equipment here alluded 
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to, as characterising the ideal king, will be consequent 
upon his being filled with that highest spiritual 
element denoted in the immediately preceding words, 
* And the spirit of the Lord shall res6 upon him.” 
A 8imilarly high grade of character, brought to pass as 
the result of a Divine gift, 1s denoted by the expression 
** gpirit of grace and supphlications ” in Zechariah x11. 10. 
And then we get the apphcation of this compound 
usage of © gpirit” to the exactly opposite 81de of human 
disposition, viz. the undesirable intentions and emotions, 
Thus in Numbers v. 14 we read of the * spirit of 
jealousy.” In 1 Samuel xvi. 23, xvii. 10 we read of 
the © evil spirit.” In 2 Chronicles xviii. 22 the © spirit 
of lying ” is 8poken of. Isaiah xxix. 10, in a character- 
ist1c metaphor, alludes to the pouring out on the people, 
of the © spirib of deep sleep,” upon which Marti makes 
the comment that here ©mm als etwas Materielles 
gilt.” Zechariah xi. 2 s8peaks of the cutting off 
of the prophets and the © spirit of uncleanness,” the 
latter no doubt alluding to the base impulses which 
prompted the exercise of the prophetic art at the 
time when the author wrote.® 
(4) The next upward s8tep in the connotation of | 
*«* Spirit” in the O.T. is 1ts recognition as a Divine 
principle in human nature. The preceding senses have 
been psychological. They correspond to character, 
motive, impulse, will, intention, 1m 80 far as these 
8way and determine the conduct of men and their re- 
lations to one another. We now come to the theo- 
logical aspect of the word, its bearing on the highest 
and holiest of the relationships which encompass man, 
viz. his relationship to the Deity, An appropriate 
start might be made with the expression in Numbers 
| xXxVii. 16, © The Lord, the God of the spirits of all flesh.” 
As ib stands, in its bald Iiteralness, this phrase is hardly 
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intelligible. But the right meaning 18s suggested by 
the Pseudo-Jonathan Targum which rendered it thus : 
** The © Memra' of God who rules over the 80ul of 
man, and from whom 1s given the 80ul-spirit to all 
flesh.” Here we have a clear hint as to the linking 
up of the Divine with the human spirit. The human 
Spirit belongs to God and 1s © given” by Him. Being 
a gift it has to be, at 80me time or another, restored 
to its original owner.” And thus the Ps8almist is moved 
to exclaim, © Into Thine hand I commit my spirit,” © 
while the author of Ecclesiastes x11. 7 8peaks of the 
Spirit returning © unto the God that gave it.” It 1s 
doubtful whether the writer meant to convey 8ome 
clearly-conceived idea of a personal immortality or of 
80Me 8piritual resurrect1on. 

(5) This leads to the final inquiry as to the nature 
and constituent elements of spirit 1n 8uch recurring 
express10ns as © Spirit of God.” It is wnportant, in 
discussing this 8ubject, to adopt the method of classi- 
fication. One has to classify the O.T. references to 
the Divine Spirit in respect of 1ts relations to (a) the 
nation; (b) the individual; (c) the world.” In re- 
8pect of (a) ib would be necessary to make 8ub- 
divisions 80 as to differentiate between the workings 
of the spirit in the various representative 8ections of 
the nation, as e.g. kings, prophets, Mess1ah, etc. And 
in the case of (b) investigation would have to dis- 
tinguish those references where the Spirit 1s, as it 
were, fitful, occasional, ecstatic, from those where 1t 1s 
permanent, an internal ethical endowment continuous 
In 1ts effect. 

I shall adopt this classification, but as this whole 
8ubject of the 8pirit in the O.T. 1s ouly here introduced 
in an introductory sense, 4.c. as opening the way to a 
better understanding and interpretation of the ** Holy 
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Spirit © as an aspect of the Immanence of God in the 
Rabbinical writings, I shall only be able to deal with 
representative aspects of the theme, and cannot attempt 
to quote all the passages that are to be found. 


Take first (a) The Relation of Divine Spirit to the 
Nation ;— 

(1) As inspiring acts of heroism in the Judges, 
e.g. © And the Spirit of the Lord began to move him 
[Samso0n ] at times in the camp of Dan, between Zorah 
and Eshtaol” (Judges xii. 25). The Targum on the 
pass8age 18 wonderfully explanatory xm22 mM NRTW) 
1 27p 1» TmMepN>, 4.6. * and the spirit of might from 
before God commenced to strengthen (2.e. fortify) him.” 
It has a smilar rendering of xiv. 6, xv. 14; ep. 
Judges xi. 29. 

(2) As inspiring acts of heroism in the King, 
e.g. 1 Samuel xi. 6, where Saul helps the men of 
Jabesh Gilead against Nahash the Ammonite. As an 
instance of the careful diserimination by the Targum, 
of the various senses of Spirit, I may mention that 
whereas here, as in the instance previously quoted, 1t 
renders 16 © Spirit of might,” there are several other 
pas8ages in 1 Samuel where the very same Hebrew phrase 
is rendered MQ122 MN, 2.e. **spirit of prophecy.” This is the 
case In Xx. 6, xvi. 13,” xix. 20, 23, the prophetic aspect of 
the Spirit being more in accordance with the context. 

(3) As inspiring various characters connected with 
the cult or government of ancient Israel. For example, 
Exodus xxx1. 3, where 1+ 1s 8aid of Bezaleel, © And I 
have filled him with the Spunt of God, in wisdom, and 
in understanding . . . to devise cunning works, etc.” 9 
The correct ordering of the Tabernacle, which was to be, 
for 1srael, the instrument for encompassing the Shechinah 
in the midst of the nation, was brought about through 
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this endowment of Bezaleel with the * Spirit.” 
Numbers xi. 17, *f And I will take of the spirit which 18 
upon thee, and put 1b upon them ” (the seventy elders). 
The * 8pirit” here would probably mean the Divine 
inspiration of the capacity for government, although, 
according to the Pseudo-Jonathan Targum, 1t refers to 
the Spirit of prophecy.®” 

(4) As an endowment to the nation directly from 
God, sometimes in a prophetic, and 8ometimes in a more 
general, 8ense, 80metimes as a promise for the future, and 
80metimes as a Pos8es810n of a past age. Thus, Isaiah 
xliv. 3, © I will pour my Spirit upon thy seed, and my 
blessing upon thine offspring.” Judging from the 
preceding half of the verse, and from the parallelism, 
the Spirit here would have athnity with the © blessing 
of God,” and would probably allude to a combined moral 
and physical regeneration. According to Marti, 1 is a 
physical quickening of the nation and not a spiritual 
quickening. © Die moralische Regeneration 186 micht 
erwihnt,” says he (Das Buch Jesaja, p. 300); and he 
goes on to compare 1b with Ezekiel xxxvu. 1-14, which, 
in his view, 18 only a promise of material regeneration. 
But such a 8tandpoint 1s hardly tenable. To interpret 
thus, any of the prophecies of Ezekiel which refer to 
| the golden future of exiled Israel, argues insenstbility 

to the underlying spirit of Ezekiel's message. Dillmann 
is far more to the point. He 8ays (Der Prophet Jesaja, 
Leipzig, 1890, on page 400) : © The Spirit and the bless- 
ing of God, these are typified by the water which God 
pours out upon the physically, politically, and spiritually 
dead nature. The acquiring of the Spirit (Begerstung) 
is for Israel a preparatory condition of the fulfilment of 
his missi0n.” © The Targum goes to the opposite 
extreme of Marti's view, and renders © my Holy Spirit,” 
a purely spiritual endowment. 
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I now take (b) The Relations of the Dwwine Spurit 
to Man. TI 8ubdivide as follows :— 

(1) It can be an occasional, fitful inspiration. 
These instances are all more or less prophetic or 
ecstatic. They abound largely in Ezekiel. Thus in 
n. 2, © And the Spirit entered into me when he 8pake 
unto me, and 8et me upon my feet.” The allusion 1s 
to one of the ecstatic s8tates into which the prophet 
lapses at the time of the receipt of the message. 
In Ezekiel iii. 12, 14, © Then the Spirit took me up, 
etc.,” there is a curious and weird combination of 
the 8piritual and material aspect of the Spirit. The 
Divine inspiration which 8eizes the prophet, acts ike a 
wind to lift him off his feet and remove him from one 
place to another. In vii. 3 an even more 1mpress1ve 
picture on the same theme 1s drawn. And 80 x1. 1, 
24 and other passages. The Rabbis took an extra- 
ordinarily serious view of the mystic experiences of 
Ezekiel. They treated them as Divine secrets, from 
which the masses must be held back at all costs. 
Whether they held that the prophet experienced these 
strange happenings in actual waking life, or whether 
they believed them to be his own written description of - 
ecstatic visions that came to him, 1b 18 not easy to 8ay. 
Suffice it to s8ay, that medizval Rabbinic commentators 
are unanimous in the latter view.” To them, it is 
a highly coloured description of the inner and outer 
workings upon man, of the prophetic aspect of God's 
Spirit, And modern scholars who 8ee in Ezekiel 
the © father of Apocalypse,” and a wealth of symbolism 
which makes his book rank as one of the most original 
in the sacred literature of Israel, are but corroborating 
and developing these views along the old lines. 

The only other books of the O.T. where we get 
gudden and ecstatic 8e1izures of the Spirit upon in- 
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dividuals, are Numbers and 1 and 2 Chronicles. Thus 
in 1 Chronicles x11. 18 the Spirit comes upon Amasai, 
* who was chief of the thirty, and he 8aid, Thine are 
we, David, and on thy side, thou 8on of Jesse.” The 
identity of Amasai 18 doubtful : he is probably either 
Amasa or Abishat But whoever he may have been, 
it is clear that we haye here an instance of a s8udden 
unexpected inrush of the Divine inspiration upon the 
leader of a troop of warriors. This is the © heroic * 
aspect of the Spirib previously alluded to. In 2 
Chronicles xv. 1-7, closely following upon an account 
of the wars of Asa, King of Judah, with the Ethio- 
pians, bhere 1s a 8udden break in the narrative ; and we 
are told that *f the Spirit of God came upon Azariah 
the 80n of Oded,” and he delivers before Asa and the 
men of Judah a vivid harangue, in which he depicts 
| the results of Israel's apostasy in previous ages, and 
exhorts them to be henceforth strong and earnest in 
the 8ervice of God. Now, who Azariah the 8on of Oded 
was cannot be ascertained. Whether his exhortation 
can correctly be described as prophecy is open to 
question on two grounds. Firstly, there 1s nothing 
about 1t, which would place 16 on a higher pedestal 
than the address which might be given by any preacher, 
who wished to present a statesmanhke view of 
matters to his audience. Secondly, much obscurity 
clusters round the phrase in verse 8, which reads 
WIT Ty mTVMAIM, which as 1t 8tands 18 an 1imposs1Þble 
Hebrew construction. And yet we are told that his 
8peech is prompted by the Divine Spirit. We can 
only infer that this is another instance of the © ecstatic ” 
usage of Spirit, Some momentarily overpowering 
Divine 1impulse takes possesslon of the man at the 
hour when, in his thinking, there 18 8ome high crisis 
in Israel's affairs, 
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In the Book of Numbers, the typical example of 
this fitful, unexplained, and unanticipated appearance 
in man of the Spirit of God, is Balaam (xxiv. 2). It is 
under its influence that his intention to curse melts 
into the ecstatic desire to bless. Can Balaam be 
designated a prophet? Not from his recorded words 
or actions in the Bible, unless we regard as prophecy 
the few passages in which allusions are made, in difhcult 
and ambiguous Hebrew, to far-off future events in the 
history of Israel.® But, strangely enough, the Rabbins 
thought him a prophet. The Targum reflects their 
view, by unreservedly rendering the phrase in xxiv. 2 as, 
* And there rested upon him the Spirit of prophecy from 
God.” What Mogses was to Israel (in the prophetic 
capacity) that was Balaam to the heathens, says the 
Talmud. In a pass8age in Numbers Rabba xx. 19 the 
profession practiszed by Balaam is thus interestingly 
graduated. He was firs} a mere interpreter of dreams. 
He then proceeded to the higher degree of diviner. 
From this, he graduated to become a possessor of the 
Holy Spirit. But he afterwards fell back again to the 
status of a diviner, as 1s proved by Joshua xi. 22, 


** Balaam also the 80n of Beor, the s80othsayer, did the . 


cluldren of Israel slay with the 8word.” 

(2) Our s8econd 8ubdivision deals with the relations 
of Divine Spirit to man, where the spirit 18 a permanent, 
inborn endowment with a continuous ethical s1gnificance. 
In the Book of Psalms, there 18 one good instance in 
exli1. 10, © Teach me to do Thy will; for Thou art my 
God : Thy spirit is good; lead me into the land 
of uprightness.” This 1s the A.V. rendering. The 
Rabbinic commentators invariably translate 1t, © Thy 
good 8pirit shall lead me, etc.,” in 8pite of the dithculty 
involved in the omiss!on of the definite article in the 
word. The Targum adopts this view too, and renders 
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it as © Thy Holy Spirit shall lead me, etc.” © The 
Spirit here 18 the inward possession of God's grace. 
Thus equipped, the Psalmist feels himself fitted to 
enter * the land of nuprightness,” .e. to take his place 
among the best, God's elect. There are numerous 
examples in the Book of Isaiah. A striking instance 
18 X1. 2, where of the Messlanic ruler 1+ 1s 8aid, © And 
the Spirit of the Lord shall rest upon him, the 8pirit 
of wisdom . . . and of the fear of the Lord.” This 
conception of the Spirit 18 extremely comprehens1ve. 
** It as8umes varied forms to meet the varied duties 
and relations of life to be sustained by the Mess1anic 
ruler.” It is important, by the way, to notice the 
generalising of the connotation of prophecy, the widen- 
ing of the area covered by the word. It is wrong to 
restrich the term to the capacity of foretelling the 
future, or to this capacity combined with the gift or 
endowment of a special kind of inspiration not vouch- 
8afed to ordinary men. As we have 8een from more 
than one preceding quotation from the O.T. — and 
particularly when viewed in the hight of the Targumic 
translation—prophecy consists in the possesslon of a 
higher insight into the will of God, the infusion into 
man of a more than ordinary power and knowledge 
and discernment, enabling him to perform what is 
right, good, and true more eftectually than he who 
lacks the gift. This 1s the basis of the frequent identi- 
fication of © Spirit of God” with prophecy. And 
this is why the Targum here, as in other places, makes 
the identification. Thus 1ts rendering of xu. 2 18, © And 
there shall come forth a King from the 80ns of Jesse, 
and a Messiah shall spring up from among his sons' 
80ns. And there shall res upon him the s8pirit of 
prophecy from God.” The Targum reflects the Rabbins 
of the Talmud and Midrash. Whether the Rabbins, 
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however, as80ciated Prophetizgm with the Mess1ah, is a 
moot point which I shall touch on later. But if 
they did, then it was this 8piritual-regenerative sense 
of the term that they were thinking of. In Isaiah 
x111. 1, which 18 the firs of the © Servant ” passages, 
the infusion of the Spirit of God into him 1s the first 
condition of his Mess1anic-prophetic miss8ion. This view 
assumes that the verses 1-4 are Mess1anic, as does the 
Targum, which renders verse 1, © Behold my servant 
the Messiah, I will draw him near me .. . I wlll 
place my Holy Spirit upon him. . . .” And the evident 
and widespread results of the spirit-imbued servant are 
that *he 8hall bring forth judgment (* Mishpat*) to 
the nation.” By this phrase © Mishpat” is meant, as 
Marti points out, the popularisation of religion through- 
out the world.” Thus, the permanent abiding of the 
Spirit mn an individual, brings about its permanent 
continuance in all men; and this involves a religious 
and ethical regeneration. But what 1s the exact 
Significance of Spirit in Isaiah hx. 21, © My Spirit that 
is upon thee . . . 8hall not depart out of thy mouth 
. .*? It does not seem to bear the same meaning as 
in the © Servant” passage we have Just been examining, 
where the word has 80 many prophetic as80clations. 
The attempt made by 8ome of the Jewisgh commen- 
tators to range the words © my Spit” and © my 
words,” as alluding respectively to th2 Prophets 
and the Law, is ingenious but far-fetched. The most 
likely interpretation 1s that of Duhm, who takes a 
8trictly ethical view of the Spirit here. It is the 
abiding Spirit © des Gehorsams und der Demut.” The 
Israelitish trait in which, according to the second Isaiah, 
God finds His chiefest delight 1s humility, as manitested 
in obedience to His word. 
Leaving Isaiah and coming to the Minor Prophets, 
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we meet with an outstanding instance of the far-reaching 
inward and outward ethical efficacy of the Spirit, in 
Zechariah 1v. 6, © This is the word of the Lord unto 
Zerubbahel, 8aying, Not by might, nor by power, but 
by my Spit, 8aith the Lord of hosts.” The prophetic 
or Mesamc mterpretations of 8pirib do not fit the 
context here. The allusion 1s, plainly, to the mystical 
Divine energy flowing into man, and empowering him 
to act greatly and overcome superhuman obstacles 
triumphantly. Unto whom will the 8pirib here s8poken 
of be vouchsated? According to Rashi it will be to 
the Darius who 1s alluded to in Ezra vi. 9 as having 
given the decree for the building of the Temple and 
for s8upplying the Jews with © wheat, 8alt, wine and 
ol,” and other things for the purposes of the restored 
8acrificial ordinances. But the more tenable view, and 
the one adopted by most commentators ancient and 
modern, because 1t 1s the one which most readily springs 
from the context, 1s that Zerubbabel is the perscn here 
referred to. The work which Zerubbabel has in hand 
he will accomplish, not by human might or power, 
but by the Spirit of God aiding and cheering and 
invigorating him. There is a distinct air of mysticism 
about the whole of the pasxage from Zechariah. 
The vision of the candlestick 1s 8trongly reminiscent 
of the Biblical as well as Rabbinical portrayal of 
the light of God, the © Shechinah,” the © Kabod,” 
which is all-pervading and universal. The number 
** 8even, the most mystical of all the numerals, 1s 
employed with s8uggestive frequency. The * 8even 
eyes ' upon one 8tone (111. 9) are the seven eyes of God, 
which run to and fro through the whole earth”; mm 
other words, they are God's immanence. Upon the 
* 80ne ” (in. 9), which may either be the firs or 
foundation-stone of the Temple, or that alluded to in 
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iv. 7, which was the final coping-stone of the entire 
fabric, God will © engrave the graving ” (11. 9). This, 
taken out of its 8ymbolic trappings, would s8eem to be 
a reference to the concentration, the focussing of the 
Divine Providence within the precincts of the Sanctuary, 
an idea met with in different ways in both Bible and 
Talmud. In iv. 2 the candlestick has seven lamps, 
and * there are seven pipes to each of the seven lamps * ; 
presumably it was through these that the oil flowed 
from © the bow] upon the top of it” into the lamps 
for lighting. One 1s readily tempted to look upon the 
s8ymbolism of the © bowl upon the top of it” as the 
gupreme and initial fountain of Divinity which pours 
its beneficence through © the seven pipes,” 2.e. through 
the variegated channels of men and creation generally, 
and becomes embedded in the universe. When, in 1v. 6, 
the riddle 1s unravelled, and the sxymbolism 1s explained 
to be the Divine promise to Zerubbabel, that whatever 
he will henceforth accomplish will be the result of the 
intervention and mstrumentality of the * Spirit,” we 
8ee how readily the contents of the whole of chap. iv. 
hang together and form one complete picture. The 
Divine Spirit radiates through the world, and in- 
fluences the heart of man. In one instance, it incites 


Zerubbabel to undertakings of the highesb ethical and 
reh910us importance. 


I now turn to (c) The Relation of the Divine 
Spuret to the World. In Genesis 1. 2, vi. 17, vii. 15 and 
many other places in the O.T, the 8pirit has the 
physical meaning of wind, breath. In Eecclesiastes it 
is figuratively carried over to denote vanity. With 
all these material 8enses we are nob concerned. Tt 


is with the ethical usage of the term that we have 
to do. 
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The opening chapters of Genesis deal explicitly with 
the creation and formation of animal and human life, 
and the phrases *© 8pirit of life” or *© breath of life ” 
which we encounter there repeatedly, denote, in their 
rabher naive ways, the origin of vitality in all sentient 
beings. In Genesls 11. 7 and 11. 9 the very same word 
TW (*and he formed”) is employed of both the 
creation of man and the animals. Man in the former 
passage becomes a © living 8oul,” and in the latter 
passage, the very 8ame epithet is applied to every 
beast of the field and every fowl of the air that was 
brought to Adam. The allusions are, most probably, to 
that s8ense of 8pirit which denotes the foundation of all 
created life : the physical basis of vitality, which ranges 
from its highest point in man to its lowest in the 
* meanesb creature that breathes ”—and it is all and 
equally an emanation from God.” But now, how about 
Genesis v1. 3, © And the Lord said, My Spirit shall not 
strive with man for ever, for that he also is flesh ” ? 
Is © spirit” here another term for vitality, or is it a 
reference to the embodiment of spirituality, the endow- 
ment of Divinity in man as a part of creation ? The 
Targum of Onkelos would seem to favour an interpreta- 
tion on the lines of the former view. It paraphrases 
thus : * And the Lord 8a1d, This wicked generation shall 
not exisb before me for ever, seeing that they are but 
flesh, and their works corrupt. If they repent I will give 
them a respite of one hundred and twenty years.” The 
** gpirib ” here = the generation, age—a purely physical 
notion, In the other Targum, however—the Psendo- 
Jonathan—we have a far more elaborate paraphrase, 
which wanders away from the point, but gives a 
decidedly theological complex1on to the s8ubject. © Have 
I not 8et my Holy Spirit in them,” 1t declares, © 1n order 
that they may perform good works? But they have 


3 = EF. 
0 " <8 
rea x OR - 
53% ji Oy = 3 ; 
Pt IAEA i of Got; 1 ATE 15 347 Cod Bn ads mw — 
_ 1M 
1 eg - <4 
EO 


as, he > Re ac Ds wg 2 4s a. "ITIY 
, oy p- Ir RL SO FENG 


Rat ne 


us _— 


line Ha 


>=. IST; 


| 


I 90 THE IMMANENCE OF GOD CHAP, 


done evil works, Therefore did I give them a respite 
of one hundred and twenty years, in order that they 
should repent ; but they would not.” The spirit here 
becomes the © Holy Spirit” of Rabbinical literature—a 
Divine implanting, the incitement to good works, the 
instigator to repentance; and what a vital part does 
repentance play in determining man's attitude to God 
and His Spirit which is outside as well as inside man! * 


* QCuriously enough, Rashi interprets ** spirit ” in this verse from Genesis as 
an agpect of God, resident only in God and not in man. From his com- 
mentary on the passage one infers that he would thus translate and paraphrase 
it : ** And the Lord said, My spirit shall not complain and strive within me 
for ever on account of man.” £<.e. there is an argumentation going on within 
God, which leaves Him in a state of indecision as to whether to spare man or 
destroy him ; this perplexity of spirit within God will not go on for ever, but 
will be definitely resolved. Quite another line of interpretation is hit upon by 
Nahmanides, who says as follows : © The reason why God says that His Spirit 
$hall not remain in man for ever, is, that man 1s, after all, but flesh, like all 
flesh that creepeth upon the earth, whether fowl, catile or beast, and he is not 
fitted to have the Spirit of God within him. The inference we can draw from 
this subject is, that God made man upright, 80 that he might be as the minis- 
tering angel, by means of the s8oul with which He dowered him. But lo! 
man is dragged along after the flesh and after bodily desires, even in the 8ame 
manner as are the beasts that perish. And therefore the Spirit of God shall 
no more endure in him, for he is corporeal and not divine ; but if they (z.e. 
mankind) repent, then will He prolong their days. This resembles the passage, 
* For He remembered that they were but flesh ; a nn that passeth away, and 
cometh not again ' (Ps. Ixxviii. 39).” $0 far Nahmanides, Much of what 
is 8aid here is cryptic, like a good deal else of this writer, He is the equal 
of Ibn Ezra in respeet of veiled utterances and abrupt quotations, the connexion 
of which with the main thread of the discourse, is by no means always easy to 
fathom. In this instance, 1t 8eems to run counter to all we know of Nah- 
manides' theology to credit him with literally intending to teach that man has 
no Divine Spirit within him, or that man is 12212, ©* corporeal ”' or material, and 
not *7>x, ** godly ” or Divine, The most probable explanation of the difficulty 
is, that these latter terms are only meant in a comparative s8ense, Man's 
Spiritual gifts on the day of Creation were, according to Nahmanides, of the 
8ame high order as those of the angels. By the present decree they were 
lowered. Man being corporeal cannot avoid the taint which the flesh necessarily 
involves. It is this warfare eternally waged between flesh and spirit which 
reduces the latter to a lower pedestal. But yet the Spirit of God is in man, 
To assert the contrary would be to negative the position which the philogopher 
gystematically takes up in his Commentary on the Pentateuch. Or, again, it is 
quite likely that the sage is taking ** Spirit” here in its physical 8ense of 
vitality. It is the we) which, as we see from the quotation, is the 8piritual 
element, not the m1. As man misuses the waz by reason of his corporeality, 
his m3 must, as an act of justice, be curtailed, 7.e. his term of life must be 
les8ened. This interpretation has one merit which the other lacks, viz. that 
it falls better into line with the quotation from Psalm Ixxviii, Man's vitality 
abides not, and therefore he is but a m1 (breath), that passes away and never 
comes again, 
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In the Book of Isaiah there are a few passages 
bearing on this head which need examination. For 
instance Xxx1v. 16, © Seek ye out of the book of the 
Lord, and read : no one of these shall be missing . . 
for my mouth 1t hath commanded, and his spirit it 
hath gathered them.” What 1s © spirit” here? The 
context 8peaks of Edom's future desolated country 
which is to be the abode of wild animals and demon 
Shapes. A vanegated host of these are mentioned, and 
they are dramatically pictured as flocking together in 
their multitudes to s8ettle down on the doomed land, 
not one of them missing because all were brought 
together by the Spirit, What is this 8pirib ? According 
to the Targum, which renders 1b Tyan, it denotes the 
Divine will. The Dive will sets in motion the wild 
animal creation, 80 that 1b may come to prey upon 
Edom. Rashi ingeniously finds a paralle] for this 
expres81o0n in P8alm xxx11i. 6, © By the word of the 
Lord were the heavens made ; and all the host of them 
by the breath of His mouth ”; he would therefore seem 
to take © Spirit ”' as largely identical with © word ” and 
refers back to the firs} chapter of Genesis where the 
whole array of created beings springs into existence at 
the word of God, or, as the Rabbins have phrased it : 
*'The world was created by the power of ten Divine 
utterances.” © Spirit would thus, in Rashi's concep- 
tion, be an equivalent of the 'Targumic Memra which 
80 largely denotes Divine action in the world. 
Among modern scholars Marti agrees with the 
Targumic view stated above. He 8ays, © Unter dem 
Geist, der die Tiere nach Edom versammelt, ist Jahwes 
Willen zu verstehen, der sich eben in der Prophetie 
der Verf.s Ausdruck verschaftt hat” (p. 246). Duhm 
(p. 229) 8eems to echo Rashi when he says, © Jahwes 
(zeist, 8ein mal *ak, sein logos, hat die Tiere versam- 
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melt.” Dillman again (p. 306) takes up more of an 
omnipresent, immanent view of the Divine Spirit here. 
He says, © Sein Hauch, d.1. Geist, durch welchem er 
alles in der Welt wirkt.” 

Another instance in Isaiah of the s8same openness 
to the double translation of M1 as breath or spirit of 
men 1s found in lvii. 16, © For I will not contend for 
ever, neither will I always be wroth : for the spirit should 
fail before me, and the 8ouls which I have made ” (A.V.). 
The 8yntactical translation of the Hebrew here 1s by no 
means easy. A phrase like © the Spirit shall fail before 
me ” 1s either exceedingly ambiguous or meaningless. 
Modern scholars are strongly in favour of interpreting 
Ruah and Neshamah as synonymous, and both having 
the broad and general meaning of * Lebenskraft” or 
* Lebensgeist,” 4.e. vitality, the life principle of created 
beings generally. An eternally angry God, says the 
prophet, would be a contradiction to the world ; for then 
all life would fail before Him. We should have chaos. 
This view of the animate and inanimate world as existing 
not by their own deserts, but as a result of the ever tolerant 
mercy and compass1on of God is not strange to the O.T 
P8alm ci. has several such teachings. © He hath not. 
dealt with us after our sns, nor rewarded us aſter our 
iniquities ” (verse 10). Again, © Like as a father pitieth 
his children, 80 the Lord pitieth them thet fear Him. 
For He knoweth our frame ; He remembereth that we 
are dust” (verses 13, 14). And many others. God 
pities the weakness of His creation and His anger 
becomes love. But the Talmudic and Targumic in- 
terpretations both give the Ruah here a spiritual turn 
and each in a different way. The latter says, 
*Verily I shall in the future restore the spirits of the 
dead.” This 1s an instance of the not frequently 
recurring allusions to nnmortality in the Targum ; the 
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word mwy being taken in the 8ense of ©to cover, 
clothe,” as in Psalm Ilxv. 13, Ixxm. 6. The 80ul will 
again be clothed in the vestments of the body. The 
Talmud in Yebamoth 62a, Aboda Zara 5a, Niddah 13a, 
by an ingenious but strained interpretation deduces the 
novel idea of the pre-existence of the 80ul. 

Before making any final deductions as to the varying 
trends of theological thought which are reflected im 
these several O.T. usages of Divine Spirit, two excep- 
tional instances in the O.T. where the phrase © Holy 
Spirit ” occurs must be examined. These are, Isaiah 
xii. 10, 11, and Psalm Hh. 11. The tendency among 
modern critics 18 to regard them as personifications. 
Marti strongly holds this view. He classes the phrase 
with that of Acts vii. 51, © Ye do always res1st the Holy 
Ghost”; and Ephesians iv. 30, © And grieve not the 
Holy Spirit of God, whereby ye are sealed unto the day of 
redemption.” But 1b 1s hard to 8ee how any conclusive 
argument can be drawn from these two N.T. quotations. 
They are obviously mere repetitions of the phrase in 
Isaiah. The idea of © resisting ” (avrumimrew) the Holy 
(host 18 present in the Hebrew 1D which clearly has that 
meaning here as well as in Numbers xxvu. 14, ww 
D brow — the resisting of the Divine word at the 
waters of Meriba in Kadesh. The 1dea of © grieving ” 
1s present in the Hebrew Yaz»), the noun of which, viz. 
22 which = grief, sorrow, 18 of frequent occurrence. 
Both verbs govern a direct accusative as can be 8een 
from Numbers xxvu. 14, and from P8alm evi. 38, 
** Because they were rebellious against His spirit” ; or 
Is8aiah 1. 8, © To provoke [lib. to rebel against | the eyes 
of His glory.” It is difficult to 8ee why Christian inter- 
preters should just fix upon the two usages of M1 we 
are considering, as personifications. One might jus as 
well argue that the word © my mouth,” in Numbers 
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XXVu1. 14, or that the © 8pirit,” in Psalm evi. 38, 
or that the eyes of His glory,” in Isaiah 11. 8 
are personifications! Besides there is the phrase 
mM NaN») in lIs8aiah hv. 6, *grieved in s8pirit,” an 
epithet applied to a woman, showing that grieving the 
Spirit may apply to human as well as Divine Spirit : 
you may cause grief to the temperament of man ; you 
may cause grief to the temperament of God. This 1s 
all that the phrase agserts. It is 1mposs}ble to see 
where any theory of personality can enter. The 
statement of Stephen in Acts vu. 51, instead of reveal- 
ing, as J. Vernon Bartlet 8ays (Century Buble, Acts, 
p. 204), © his new 8ense of the Holy Spirit at work 
in the 8ouls of men in connex1on with the Mess1anic 
outpouring at Pentecost and since,” really corresponds 
with the Rabbinic view. What is Stephen credited 
with saying in the next verse ? *© Which of the prophets 
did not your fathers persecute ?” Now this juxtaposition 
of the two verses 18 8ignificant because the Targumie 
interpretation of Isaiah 1x11. 10, © But they rebelled, and 
vexed His Holy Spirit,” refers it to the rebellion of Israel 
against the prophets,” mwmNp 122 19 Sy Wann IND JDR1, 
2.e. * and they rebelled and stirred up anger against the 
words of His holy prophets.” Is 1b not manifest that 
Stephen and the Targum are relying on the same ex- 
egesis? Again, in verse 11, © Where 1s he that put his 
Holy Spirit within him ?” (referring back to Moses and 
the © him ” being Israel), the Targum renders : © Where 
is he that caused to dwell amongst them [z.e. the 
[8raelites] the words of His holy prophets ?” Prophet 
is here used in the broad Rabbinic sense which 
would include the patriarchs of Genesis in the category 
of God's prophets. And Moses in his capacity of law- 
receiver and $piritual leader of Israel, is regarded by the 
Targum as establishing and consohdating the words 
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of prophecy among the ranks of the Israelites. There- 
fore © the Holy Spirit ” in these two verses of Isaiah 
is another name for prophecy. And to 8ay that Israel 
rebelled against and resisted prophecy, accords with a 
great deal of the teaching of O.T. history. 

The conclusion we arrive at 18 therefore this : that 
in verse 10 the epithet, © His Holy Spirit” denotes 
Divine Spirit which operates upon man, coming as an 
insÞPiration to him and 8howing 1ts traces in different 
ways—one great way being that of prophecy. In this 
particular instance 16 has reference to the stubborn 
rebellion which Israel, according to s8everal] records of 
the O.T. ofttimes practisxed towards the efforts and 
admonitions of the prophets. So the Targumic para- 
phase. Or, keeping to a more hteral path, the rebellion 
* against his Holy Spirit * may be an equivalent s8tate- 
ment for rebellion © against Him,” jusb as the words 
** My name,” or © My glory,” © His glory,” are frequent 
suUbstitutes for the Deity Himself. Again, in the 
cage of verse 11, © Where is he that put his Holy 
Spirit within him ?” the alluston may be to Moses 
in his role as the bringer of all the messages of the 
prophets before him, to the people of Israel. Or it 
may refer to Moses as he 1s represented in Numbers 
x1. 16-29, where he 18 the fountain from which prophecy 
emanates, first to the seventy elders and then to sundry 
members of the community. Or 1t may epitomise the 
eternal spiritual service which Moses, by his conspicuous 
leadership, rendered the Israelites. On this latter inter- 
pretation, the Holy Spirit would be about identical 
with the outpouring of the Spirit alluded to in Joel 
11. 28, and would denote a general heightening and 
intens1tying of the religious spirit, a degree of truer 
conviction of the reality and nearness of God and His 
influence upon men and the universe—a congummation 
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which all the records of Holy Writ unequivocably attri- 
bute to Moses. 

To come now to Psalm Hh. 11. The disposittion to 
regard the Holy Spirit as a personification 18 not 80 
strong as in Isaiah Ixin. 10, 11. Neither Cheyne nor 
Budde look at it as a personification., Budde (who 
| takes the view that this is an Exilic P8alm in which 
1 the poet voices the sin-laden consciousness of the 
Jewish community) sees in 1b an allusion to the 
hs ever-constant presence of God m lsrael. Jus as 
bi in the Isaiah passage, 80 here, s8ays Budde, © Gottes 
Angesicht und 8ein heihger Geist 1m Parallelismus 
stehen.” By the © presence of God Budde under- 
stands the Divine revelation which, starting at Sinai 
and finding express1on in the prophets, manifested 1tselt 
in diverse ways in the body of the Jewish nation. It 
18 1n this 8ense that, diftering from Marti, he expounds 
the phrase y2Þ 7750 in Is8aiah 1xiii. 9.0? Tb is © der Engel, 
in dem Gottes Angesicht erscheint, in dem er in Person 
gegenwartig 1st, also ebenfalls eine Offenbarung Gottes.” 
In other words, an angel 1s a revelation of the Person 
of God, which was a reality to the heart and mind of 
Israel in 8pite of recurrent shortcomings, and which 
inspired them to a higher range of thought and 
conduct than characteriszed the contemporary heathen 
world. And this, says Budde, is a parallel idea to 
that of the Holy Spirit alluded to here. Israel has 
the Holy Spirit because in him God's revelation to 
the world was made manifest. *© Israel 1s the nation 
of Revelation because he has God's Holy Spirit.” Thus 
Budde strikes quite a new and original note. The 
Holy Spirit for whose retention the author of Psalm 11. 
80 devoutly prays is the ever-presence, the imman- 
ence of the Divine in Israel, a fact which was mani- 
tested to the world in all the variegated stages of his 
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history. It is a forerunner of the © Shechinah ” of 
Rabbinism. 

As a matter of fact, a reference to the Rabbinic 
comments on the verse 8hows a close analogy with 
Budde's theory, excepting that the Rabbins uncritically 
regarded the Psalm as in 1ts entirety a prayer of 
David. The Rabbinic view 18 given in T. B. Yoma 
23a. According to Rab (Abba Arika) David suffered 
leprosy for 8ix months, as an expiation of various sins 
he had wilfully committed, as, e.g. the taking of Uriah's 
wife, the numbering of the people (2 Samuel xxiv.), etc. 
As a consequence of his unclean condition * the Sanhe- 
drin 8eparated themselves from him and the Shechinah 
withdrew itself from David.” © For the return of the 
Sanhedrin David prayed in the words of Psalm cxix. 
79, © Let those that fear Thee turn unto me, and those 
that have known Thy testimonies.” For the return of 
the Shechinah, David prayed in the words of our Psalm 
11. 12, © Restore unto me the joy of Thy salvation : and 
uphold me with Thy free spirit.” The analogy between 
Budde's view and the Rabbinical view 1s, that the 
whole drift of the Psalm 1s a petition for the vouch- 
8afing to men of those manifested traces of the 
Divine love, which are given expresslon to in the 
word Shechinah. 

My conclusion 1s: that the two instances of the 
Biblical phrase © Holy Spirit © besides containing all the 
constituent ideas of the prevalent Biblical phrase 
* Spirit of God,” express also that deeper 8ense of 
the abiding nearness of God to Israel, thab mystical 
perception that the Deity in His various aspects or 
emanations * rests upon,” or © hedges round,” or © fills ” 
certain persons, or communities, or countries, a fact to 
which the Rabbins gave the names of © Shechinah,” or 


*© Ruah Ha-Kodesh.” 
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For the s8ake of conciseness, and to give greater 
[| point to the arguments which follow, I 8ummarise the 
/ main heads of the constituent ideas which enter into the 
term *© Spirit of God ” in the O.T. They are :— 

Firstly.—The principle by which all things are 
preserved. As the breath of God 1b 1s the bas of all 
created life. It is co-extensrve with nature. 

Secondly. —It is the s8ource of man's emotional and 
volitional life. As s8uch 1t 1s the basis of morality. 

Thirdly. —It 1 an endowment to the king, inciting 
him to rule in righteousness and equity, 

Fourthly.—It 1s an endowment to various characters 
connected with the cult and government of Israel, im- 
8piring them to various worthy deeds and thoughts in 
the interests of their fellows. 

Fitthly.—It is an endowment to the nation of 
Israel giving them the ever present possibility of 
religious betterment and regeneration. 

Sixthly.—It is a promised pift to the Israelites in 
the future when wisdom and might and the fear of God 
w1ll be a greater reality. This 18 the Mess1amie aspect. 

Seventhly.—It is the well-spring of propheey. 

Eighthly.—It 1s the 8oul, the immortal portion of 
man which being part of the Divine life returns after 
death to the God that gave it. 

In the sense of Holy Spirit as 16 occurs in the two 
pas8ages in the O.T. that we have alluded to, 1b denotes 
\ further :— 
| Firstly. —The universality of God's Spit. 

Secondly. —The self-revelation of God to man. The 
Immanence of God in man. His abiding presence. 
His nearness. 

The main difference then, Biblically cons1idered, 
between *© Spirit” and © Holy Spirit” is that the 
latter is a deepening of the former. It teaches that 
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Immanence of Divinity which is the 8ubject of the 
139th Ps8alm. It has not yet reached the stage of 
being personified, as 18 the case with the Rabbinic ideas 
of Shechinah and Holy Spirit and with the N.T. teach- 
ing of the Holy Spirit. If there is anything in the 
O0.T which may be rightly characterised as an instance 
of personification 1b is the * Wisdom ” of the eighth 
chapter of the Book of Proverbs. 

In this eighth chapter, Wisdom 18 a Divine property, 
an attribute of God. Just as 1b 18 man's guiding principle 
in the preservation of his rightful attitude towards 
himself and those about him, 80 with God 1t is His plan 
wherewith He created the world and sustains 1+ ever 
Since; 1b is His master workman ©? (vii. 30) ; the first of 
His works (viii. 22), It presided over the birth of 
nature, and its voice calls to men bidding them choose 
the good and shun the evil Wisdom 18 a cosmic 
power, the all-encompassing intelligent will of God 
manitesting 1tself in the creation and preservation of 
the world, and as an eternal and unerring guide and 
ruler of mankind,” 

Now what distinguishes this conception of Wisdom 
is the fact, that here Wisdom 1s, as 16 were, temporarily 
detached from its Divine 80urce and treated as a 
Personality — a Personality which 1s related to the 
whole universe, controlling the life of the human 
race. This thought undoubtedly makes a great 
advance upon anything previously written in Jewish 
circles. Its effect upon the Apocryphal Wisdom of 
Solomon and upon much of the 8peculative philosophy 
of Philo is without question. But what is of import- 
ance to point out 1s, that its detachment from its 
Divine 80urce was not meant by the writer to imply 
* any theory of permanent distinctions within the Divine 
nature each endowed with its own separate self- 
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consclousness.” © Wisdom has no personal life of its 


own and points to no profound mystery in the Being 
of God. Right through the passage vin. 22-36 16 18 
*God's” wisdom. The allusions to the Divine owner- 
8hip of wisdom are frequent. * The Lord possessed 
me”; * When He established the heavens, I was 
there”; © Rejoicing in His habitable earth ” : all these 
pas8ages clearly imply that wiszdom is a quality 
belonging to God, one of His attributes by which He 
makes Himself known and felt in the world of men 
and in the human heart, one of the elements in the 
Divine nature which 1s most im 8ympathy with the 
innate tendency in man to go on striving ever upward 
and onward. Wisdom 1s, after-all, only God's wisdom, 
no matter how near an approach to personality there 
may be in the various descriptions of the term ; and 
in the 8ame way © Spirit ” is © God's Spirit” and © Holy 
Spirit ” is © God's Holy Spirit”; and similarly right 
through the Rabbinical literature, however near an 
approach to a distinct personality there may be in the 
Rabbinical handling of these expressions, there is always 
the underlying assxumption that the personification is 
only used for the purpose of a particular doctrine, and 
not for the teaching of any metaphysical divisions in 
the Godhead. 

To conclude this introductory chapter — which is 
intended as a 8ketch of the O.T. treatment of © Spirit,” 
preliminary to and preparing the way for the Rabbinical 
treatment of the * Spirit,” let me briefly recapitulate 
three main points :— ©? 

(1) Spirit m the O.T. is an emanation of God 
finding a place in the world and in man. In the world 
it 18 the basic upholder and preserver of all. The 
natural world is an embodiment and a revealer of God's 
Spirit. It 1s perpetually renewed by God's s8pirit. In 


-——— 


xIV IHE HOLY SFPIRIL 201 


man 1+ 18 a gift or endowment coming straight from 
God, prompting man to goodness and righteousness, 
and showing 1tself in 1ts highest form in the prophetic 
faculty. 

(2) Holy Spiritin the O.T. teaches with more dis- 
tinctness and emphasis, the truth of the manitestation 
of Grod in Israel (in the Isaiah passage) and in an in- 
dividual (2.e. the Psalmist in 11. 11). 

(3) Wisdom in Proverbs viu. reaches to the limits 
ot personification. A quality through which God acts 
and through which He is known, is objectified. It 
dwells and finds its s8pecial delight among men. This 
brings us to the very doors of the Immanence doc- 
trine. The Rabbinical doctrine of the © Holy Spit ” 18 
compounded of these teachings, with the admixture of 
many new elements which these old sages drew either 
from their own independent exegesis of the Seriptures, 
or from their own personal observations and experiences 
of the Spiritual life, or again, as a result of their inter- 
mingling with extraneous nations and the consequent 
additions to, and transformations of, their original 
VIEWS, 


NOTES TO CHAPTER XIV 


(1) Swete, The Holy Spurit wn the New Testament (Macmillan, 1909), 
on page 1, 8ays: © The Hebrew * Ruah”* like the Greek *Pneuma” and 
the Latin * spiritus? originally had a physiological and not a psychological 
value, denoting the human breath,” From this, Swete goes on to show 
how it came to acquire the higher meanings. 

(2) Maimonides in the Moreh Nebuchim, 1. chap. xl. translates, * And 
the air of God moved.” 

(3) Cp. Ps8alm xxxiv. 18, © And saveth such as be of a contrite 
8pirit.” 

(4) The phrase m mn 8uggests © the purposelessness and ineffective- 
ness of all man's enterprises ” (G., Currie Martin on Eeclesiastes in Century 
Bible), 

(5) Wellhausen says that they had become merely public demagogues. 

(6) It is worthy of note that Rashi on this pasxage in Numbers 
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adopts rather a physical interpretation, He is * the Lord of the Spirit 
of all flesh,” because He knows the different dispositions, temperaments 
of men. 

(7) P8alm xxx1. 5, cp. Zechariah xii. 1. 

(7a) For the idea of this classification, I am indebted to a little work 
entitled Spirit in the New Testament, by E. W. Winstanley (Cambridge 
University Press, 1908). 

(8) Rashi takes wys> as oy? 127p2 ma, 4.6, an incidental, intermittent 
visitation of the Divine Spirit. 

(9) Rashi here has 722 mn, thus differing from the Targum. 
Probably Rashi was thinking of the warlike exploits mentioned in the 
next chapter, whereas the Targum confined itself to its view*of him as 
a prophet. 

(10) Nahmanides on this passage, in the midst of other interesting 
remarks, quotes the Rabbinical statement about Bezaleel, >#>82 mn ym 
PR DD 172 R222 nYMRA FS? ; on this Nahmanides adds as follows : © The 
Tabernacle hints at these [t.e. the Tabernacle has its archetype, as"1t 
were, in the letters by which heaven and earth were created]. Bezaleel 
understood the secret of it all.” Thus, Nahmanides would make Bezaleel 
a mys8tic. 

(11) Both Rashi and Ibn Ezra here explain mzwn by the familiar 
figure of a candle at which several other candles are kindled without 
any diminution 1n its light. 

(12) Some such ideas as these, seem to underlie the remark attributed 
to Jesus in John 111i. 5, © Except a man be born of water, and of the 
Spirit, he cannot enter into the kingdom of God.” 

(13) See Rashi's remark on Ezekiel 1. 1, © And I saw visions of God.” 
It was, says he, Tv*D nyxX& &15p20x TM and wb x9) mn P32, 

(14) Modern critics assign these Balaam prophecies to a comparatively 
late date. Israel must by then, say they, have acquired a permanent 
ascendancy over the other Canaanitish nations. See, for an interesting 
study of the subject, Cheyne in Ezpository Times (1899), x. 399-409. 

(15) Cp. the phrase in Nehemiah ix. 20, n2wn ym. 

(16) From Prof. Whitehouse's 1satah in Century Bible Series. 

(17) Marti on this passage in Isaiah says : © Mishpat ist die Zasammen- 
fassung aller Mishpatim, die Israel besitzt, also die sittlich religiose 
Ordnung, die wahre Religion Jahves” He 8&hows how <«imilarly 


the Arabic ; \ gd means both judgment and religion. 


(18) Cp. the Rabbinic comment on the windows of Solomon's 
Temple as being owwx o2pey, 2.0, wide from the outside but narrow 
from the inside, 80 that the Divine light focussed inside might be 
disseminated broad-cast when it reached the outside of the Temple. 

(19) Rashi, following the Midrash on this passage, points out 
how in Genesis 11. 7, where the creation of man is alluded to, the 
word w 18 8pelt with double © Yod,” whereas in 11. 19, where it speaks 
of the animal creation, the same word is spelt with only one * Yod ” ; the 
reas0n for this being that man possesses, as it were, two creations, one 
in the past and the other in the future, at the time of the resurrection. 
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The beast will not enjoy the latter. Rashi would thus read a spiritual 
interpretation into these early passages of Genesis, 

(20) Genesis Rabba xxvi. 6 gives other interpretations of this 
pas8age, It makes it allude to the resurrection of the dead. Thwus : 
« I will not put my spirit in them at the hour when I give the reward 
of the righteous in the time to come.” As the commentators explain, 
this © reward of the righteous in the time to come,” means the resurrection 
of the dead. It is worthy of note that according to this, and many 
another Rabbinical statement, it is only the © righteous” who will enjoy 
the resurrection ; and yet, one might cull ever 80 many references to a 
resurrection in which all will participate. This is undoubtedly a dark 
and difficult point. In all probability it marks different strata in the 
development of the idea of resurrection among the ancient Jews. The 
New Testament references are also by no means clear. Luke xiv. 14, xx. 
35, 8peaks only of the reeurrection of the just and worthy ; but John v. 
29, Acts xxiv, 15, Rey. xx. 5 allude to the © resurrection of the dead ” 1 
general, Resurrection of the dead early came to form part of the belief 
in the Messianic advent. This is seen from the Rabbinic interpretations 
of Ezekiel xxxvii., Isaiah xxvi. 19, Daniel xii. 2, etc. etc. Exactly when 
the conjunction in these two ideas was effected, it is hard to say ; but it 
18 not hard to see how the conjunction should become the starting-point 
of the broader teaching about a general resurrection. At the time when 
the resurrection teaching was embodied in the Eighteen Benedictions of 
the Jewish ritual, it must clearly have been the undisputed opinion of 
the Jews that regurrection will be for all and not for a select few. 

(21) Aboth y. 

(22) Marti here substitutes (following the LXX.) Mx (4.0. messenger) 
for the textual "s, and reads 1x9 in the absolute state (not 18> in 
construct state as in text), and alsvo he adopts the Ketib x>=* not” for 
the Keri 1»=* unto him.” He translates the paszxage © Nicht ein Bote 
oder Engel ; Sein Angesicht rettete 8ie.” He adds by way of explanation : 
*© 'This contrast of messenger and angel on the one hand, and God's face on 
the other shows that "7 7*>> is no longer, as formerly, the person of God 
(*die Reprisentation Jahves?) but a substitute, and that the © Face of God * 
denotes God Himself,” A combination like v22 1&2, 8ays Marti, is 
imposible ; you get ”n 3» or ''n 5D, but not ""n 1» 7x59, 

(23) According to Rabbinic tradition, the Sanhedrin originated 
in the Mosaic period, the seventy elders of Numbers xi. 16-30 being 
the firs; Sanhedrin. It existed from that time onwards without 
interruption. But looking at the matter critically it must be argued, 
from the fact that there 1s no pas8age in the pre-exilic books relating to 
it, that no fixed body, answering in any way to what was understood by 
a Sanhedrin, could have existed before the time of the second 'Temple. 
In Nehemiah viii. 8 we read of an asembly which in the Talmud 1s 
designated as the © great 8ynagogue.” But this could only have been an 
occasional body. At a later date, which cannot be determined, this 
occasional body was replaced by a standing body—the Sanhedrin. For 


further information on this knotty point see Bacher's article © Sanhedrin ” 
in Hastings' Dicttonary of the Bible, 
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(24) Hebrew joÞx. The LXX. has appoGouoa= arranger or fashioner 
of things. Rashi takes it as * foster-child” or © ward,” based on 
Lamentations iv. 5. But this is rather forced, as the word should 
have read prx But Rashis view is favoured by the Targum. The 
meaning * master-workman ” or, as Cheyne says, that of © architect ” or 
«*artist,” is 8upported by the Apocryphal Book of Wisdom vii. 22, much 
of which seems to have been borrowed from this chapter of Proverbs. 

(25) *Im one passage, animated by a fine enthusiagm, Wisdom 
is a cosmic force, the nursling of God, standing by His side at the 
creation of the world. This conception, foreign to the pre-Ezran O.T. 
thought, suggests the period when Jews came under Greek influence.” 
Prof. Toy's article © Book of Proverbs” in Jewish Encyclopedia, 

(26) Montefiore, The Wisdom of Solomon (London, 1887). 

(27) Volz (Der Geist Gottes, Tiibingen, 1910) on pp. 159-165 gives 
a good account of the hypostasisation of the Spirit in Philo and the 
Jewish Apocryphal and Apocalyptic writings, 


CHAPTER XV 


IN WHAT RESPECTS 18S THE RABBINIC TREATMENT OP 
HOLY SPIRIT AN ADVANCE UPON THE OLD TESTA- 
MENT TREATMENT ? 


THE main lines of advancement in the treatment of 
the O.T. idea are the following :— 

(1) The O.T. terms © Spirit of the Lord,” © Spirit of 
God,” occasional terms 8wch as * 8pirit of know- 
ledge and the fear of the Lord ” (Isaiah x1. 2), the two 
usages of Holy Spirit in Psalm li. 11 (LXX. mTvedua 
To &yov) and I8aiah Ix. 10, 11, and the personified 
usage of Wisdom in Proverbs viu., all these become 
included 1m that one term of wide embrace — the 
vnNpPrT Mmm, © Holy Spirit.” This latter term covers 
all the various aspects of spirit which are represented 
zingly by each of the O.T. express1ons, and in addition, 
i6 figures 80metimes as but another name for God, but 
more often as s8omething distinct from God—sometimes 
it 1s employed as a personality, sometimes 16 18 con- 
ceived mysteriously as 8ome physical object, 80metimes 
it is but another name for the Divine inspiration 
which made prophecy posstble, and sometimes again it 
is merely an equivalent term for the Books of the O.T. 
in the gense that these enshrine for all time, the hiving 
words of the Holy Spirit. But let ib not be imagined 
that the Rabbinic doctrine of the Unity of God is one 
whit impugned by these usages. The Holy Spirit is 
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CHAPTER XV 


IN WHAT RESPECTS 18 THE RABBINIC TREATMENT OP 
HOLY SPIRIT AN ADVANCE UPON THE OLD TESTA- 
MENT TREATMENT *? 


THE main lines of advancement in the treatment of 
the O.T. idea are the following :— 

(1) The O.T. terms *© Spirit of the Lord,” © Spirit of 
(0d,” occasional terms 8uch as * spirit of know- 
ledge and the fear of the Lord ” (Isaiah xi. 2), the two 
usages of Holy Spirit in Psalm li. 11 (LXX. mTvedua 
To &yuov) and Isaiah Ixiii. 10, 11, and the personified 
usage of Wisdom in Proverbs viii., all these become 
included m that one term of wide embrace — the 
vTMpPT Tm, © Holy Spirit.” This latter term covers 
all the various aspects of 8pirit which are represented 
8ingly by each of the O.T. express1ons, and in addition, 
i6 figures 80metimes as but another name for God, but 
more often as 80mething distinct from God—sometimes 
it 18 employed as a personality, sometimes 1b 18 con- 
ceived mysteriously as some physical object, 80metimes 
it is but another name for the Divine inspiration 
which made prophecy possible, and 8ometimes again it 
is merely an equivalent term for the Books of the O.T. 
in the 8ense that these enshrine for all time, the living 
words of the Holy Spirit. But let 1b not be imagined 
that the Rabbinic doctrine of the Unity of God 1s one 
whit 1impugned by these usages. The Holy Spirit is 
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God's Holy Spirit. It 18 not 1tself God ; 16 18 a property 
of God, ib is an emanation of God, a visible, or rather 
perceptible, trace of His workings in the world and in 
the heart of man. It 1s the Rabbinic portrayal of God 
in action, 1b 18 the emphatic declaration of the nearness 
of God, His direct concern in the affairs of men, the 
ever posslble access1bility of man to His grace. 

(2) Prinutive both in its nature and m the manner 
in which the Rabbins expressed 1b, 1s the conception 
of Holy Spirit under the figure of hght or fire. The 
8ame tendency was noticed in the Shechinah conception. 
It is a materialist 1dea, but yet 16 has 1ts mystical 81de. 
Its advance on the O.T. idea cons1sts 1n 1ts recognition 
as a s8eparate entity. And not only 1s 16 materialised 
as light and fire, It is also 8ymbolised as wind, creat- 
ing various startling nolses—and this, not only in the 
atmosphere s8urrounding certain personages, but inside 
them, 2.e. in 8everal of their limbs and internal organs. 
The mystical elements in all religions present these 
phenomena. A typical illustration in the history of early 
Christianity 18 the passage in Acts 11. 2, © And 8uddenly 
there came a 8ound from heaven, as of a rushing mighty 
wind, and 2t filled all the house where they were stting.” 
As Dr. Rufus Jones says, in his Studies w Mystical 
Religion (page 8), when he 8peaks of mysticism in the 
primitive fellowship of the early Christians, © The 
Divine incoming was conceived as an Invaslon—as & 
8wittly rushing wind—and the effects looked for were 
miraculous, 8udden, and temporary.” And just as many 
of these strange experiences among the founders of the 
Church can be justified and made palatable to modern 
thought only when viewed from the 8tandpoint of 
myst1cism, even 80 can we only give any real meaning to 
the seemingly far-fetched pictures of spiribual experience 
given us by Talmud and Midrash under cover of light, 
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fire, wind, etc., by the adoption of the mystical theory, 
But of this more anon. 

(3) The usage of Holy Spirit as a personality, 
presents many points of perplexity, A 8urvey of 
the s8ubject convinces one, that the phrase 18 often a 
mere cireumlocution for God. The Rabbins held very 
8tringent notions about the s8anctity of the Divine 
name. They thought that a too-frequent repetition 
of 16 was tantamount to an infringement of 1ts sanctity 
—and this in 8pite of the fact that the repetition may 
have been rendered absolutely necessary by the circum- 
8tances. Consequently a 8afe refuge was found in 
the usage of either © Shechinah * or *f Holy Spirit.” It 
is often a tax on one's ingenuity to discover whether 
an allusion to the Holy Spirit 1s a mere 8ubstitute for 
the Divine name, or whether it implies the deeper 
mystical meanings of the Divine [Immanence. And then, 
again, in many a passage the Holy Spirit seems merely 
another name for Torah ; and one can understand this 
on the ground that according to Rabbinical opinion all 
the Books of the O.T. are one of the manifestations 
of the activity of the Holy Spirit. But 1b is hard to 
discriminate between the cases where 1b 1s merely an 
equivalent for Torah or where 1t has a deeper con- 
notation. 

And then, again, there 1s the fact that in passages 
which recur in Talmud and Midrash, whereas one of the 
vers10ns may contain the phrase © Holy Spirit,” another 
may report exactly the same thing of the © Shechinah.” 
Chis raises the dithcult question of the exact difference 
between the two. And the question is further compli- 
cated by the hardship of knowing whether many a 
pas8age in the N.T. which s8peaks of the Holy Spirit 1s 
an echo of the Rabbinic Shechinah or Holy Spirit. It 


80metimes 8eems to be the equivalent of one and s8ome- 
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times of another. It must be remembered that in Greek 
60Xa 18 the only equivalent for Shechinah, and yet it 1s 
really not a true equivalent because 1b merely = © gleam 
of light.” It may be for this reason that the N.T. 
often uses mveoua Wyo for the Shechinah of the original 
Hebrew or Aramaic. And this may posstbly explain 
further, why the mveIua Gy 18 80 much more prominent 
in the N.T. than wnpn mM in Rabbinical literature— 
of course 8peaking proportionately in each case. 

(4) We 8aw how in the O.T. the presence of the 
Divine Spirit in an individual or in Israel was often 
interpreted, both by the ancient Jews in Targum and 
Talmud, as well as by several modern Biblical scholars, 
as the existence of the gift of prophecy in Israel or that 
individual. This teaching has been expanded much, 
in Rabbinical literature. Whereas in the O.T. it is 
the gift only of the recognised prophets of the Canon, 
or of 8undry individuals of outstanding prominence, 
or of the Hebrew nation at certaim points of its 
career, in Rabbinic as well as in all the Jewish 
theology 8ucceeding, 1t 1s, 80 to 8peak, popularised. 
The Holy Spirit may be acquired by any one provided 
he orders his life in conformity with the highest and 
the best. It is not vouchsated by Heaven miraculously, 
.e, without any sufficiently-evident pre-existing cause 
—ſand in the O.T. there 1s certainly this element of 
the inexplicable about 1t|—but its existence in any 
individual at any one epoch of time 1s bhe effect of a 
clear cause. Thus, to give a few instances. In Yalkut 
on Psalm xvii. we are told, © He who studies [Torah] 
with the object of practising 16 will merit the gift 
of the Holy Spirit.” In other words, the Holy Spirit 
is an ags8et which every man may gain, if only his 
previous s8piritual equipment warrants 1b, Again, in 
Yalkut on Genesis xlix. 1 1s 8a1d, © Whatever the saints 
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do, they do by the power of the Holy Spirit.” Saintli- 
ness means a comprehenstve s8ense of conformity with 
the letter and spirit of Judaism ; all have 1b in their 
power to attain to it. Many a Talmudic sage was 
vouchsafted the Holy Spirit; thus in Levitieus Rabba 
ix. 9 R. Meir figures in a curious anecdote as m2W 
nM, © gazing by means of the Holy Spirit.” Several 
more examples will be quoted later on. 

And then, again, the Rabbins expanded the scope 
of the Holy Spirit 80 as to include even pagans (under 
certain conditions). This inclusion 1s quite unthought of 
in the O.T., as well as 1s the question whether the Holy 
Spirit can be vouchsafed to any one outside the Holy 
Land. The difficult question of the relation between the 
Poss8es8lon of the Holy Spirit by a nation or individual 
and the consequent possesslon by that nation or 
individual of the faculty of prophecy 8uggests itself 
over and over again to the 8tudent of the Rabbinical 
writings; and 1t is nowhere satisfactorily answered. 
Medizval theologians hike Saadiah, Jehuda Ha- Levi, 
Maimonides, Nahmanides all devote their attentions 
to the 8ubject. The Midrash 1mputes the possession of 
the Holy Spirit to many of the prominent personages 
in the Book of Genesis, even to women as Sarah, 
Rebekah, etc. Are we to infer that they are, therefore, 
to be considered as prophets ? It 1s not always posstble 
to answer this question definitely. 

(5) Another s8triking development in the usage of 
the Holy Spirit by the Rabbins may be noted under 
the following heads :— 

(4) It is the composer of all the books of the O.T. 
The inclusion of a book in the Biblical Canon meant 
neceseartly that 1t must have been 1nspired or written 
by the Holy Spirit. (See T. B. Megillah 7a; Tosefta 
Yadaim un. 14.)® 
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(b) Single pass8ages of the O.T. are the utterances 
of the Holy Spirit, at certain crises in the experiences 
of the individual or nation, or to confirm the truth of 
certain utterances made by them. 

(c) There is a peculiar relationship between the Holy 
Spirit as manifested in the Pentateuch and the Holy 
Spirit as manifested in the Prophets and Hagiographa. 
The first 8eems to stand on a higher plane than the other 
two; a higher degree of inspiration attaches to them. 
Seeing that ©* Holy Spirit” 1s 80 often identified with 
prophecy, or if not identified, is the next step leading 
to 16, 16 18 remarkably odd that the words of those who 
were the Prophets par excellence should take a lower 
8tatus than the words of the Torah where the 1dentity 
of Holy Spirit and prophecy 1s only a Rabbinic as8ump- 
tion. And, again, the relations between the Hagio- 
grapha and Holy Spirit 8eem confused. According to 
T. B. Baba Bathra (15a) many of the Hagiographa were 
composed by the © men of the Great Synagogue,” © the 
Holy Spirit having ceased to exist with the demise of 
Haggai, Zechariah, and Malachi (see Rashi, ad loc.), This 
teaching would place the inspiration of the Hagiographa 
on a lower rung again. 

Subsequent chapters will deal in detail with these 
various divisions, 


NOTES TO CHAPTER XV 


(1) Volz (Der Gerst Gottes, Tiibingen, 1910) quotes from Philo 
(« Life of Moses,” 11. 7), where he says that the authors of the Septuagint 
were * not mere interpreters but hierophants and prophets, to whom it. 
had been granted . . . to go along with the most pure spirit of Moses ” 

. 84). 

by gs Inox n-2D) 5891 Wy 022) RPM 122 noman no) wit, Strangely 
enough there is here a mixing up of the Prophets and Hagiographa. 
The reason, 8ays © Tosafoth ” on this pasxage, why Ezekiel is here denied 
the authorship of his book, is because he lived pw? -sma2 outside the 
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bounds of the Holy Land, and the assumption of the Rabbins generally 
was, as we have already noticed and shall further notice, that neither 
Shechinah nor Holy Spirit exerted very much activity outside Palestine. 
But Toxafoth rightly points out that Jeremiah was in Egypt when he 
uttered several of his prophecies! Why should he, then, not have been 
placed in the same category as Ezekiel? As a matter of fact, there geems 
a great deal of arbitrariness about the classification in T. B. Baba Bathra 
15a. One can hardly be expected to take it seriously and scientifically. 
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CHAPTER XVI 


MATERIALISTIC CONCEPTIONS OF THE HOLY SPIRIT 
IN RABBINICAL LITERATURE 


Ix no part of our inquiry do we get more incontestable 
proofs of the existence of a 8trong 8ubjective mystical 
element in Rabbinism, than in the department into 
which we now enter. In this respect, Rabbinism 1s no 
exception to the rule which characterises the subjective 
aspects of all faiths. A glance at a book like Tylor's 
Pruymitive Culture convinces one, of the inevitable 
8ubstratum of individual mystical experience which 
played such a large part in the formation of the very 
earliest revelations. It 1s quite a tenable theory that 
when, in QO.T. literature, Moses hears the voice 8peaking 
out of the burning bush, or when Isaiah 8ees the Lord 
8itting on a throne high and exalted, and listens to the 
gound of the Seraphim in their laudation of the thrice- 
holy God, or when Ezekiel in a fit of ecstatic rapture 
at the marvellous sights revealed by the opened heavens, 
falls upon his face and hears a voice speaking, these 
men by their direct personal intercourse with a Divine 
Presence were Ploneers 1n making religion a living 
power for the men of their own generation. Harly 
Christianity makes much of the 8udden inrushing of 
the Spirit in individuals and families whereby many 
prophesied ; and *speaking with tongues” became a 
common accomplishment of the firss Christians. That 
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Saul of Tarsus was a mystic—though not exclusively 
80—18 too clear and too uncontested to need proof here. 
The many autobiographical passages in his writings give 
the plainesb testimony of his proneness to s8piritual 
experiences of an' extraordinary 8ort—although the 
question whether these were the outcome of a physically 
normal or abnormal constibution, is a problem upon 
which there will ever be diversity of opinion. 

Rabbinical literature likewise presents us with a 
considerable budget of both visual and auditory pheno- 
mena of an unusual s8ort, in which various Rabbis 
played the parts of 8ubject or object. God's Immanence, 
His accessibility, His nearness, His all-encompassing 
and all-embracing reality became 80 deep-seated a con- 
vietion to the minds of individual Rabbis here and 
there, that the barriers separating the intellectual and 
emotional aspects of mind broke entirely away, and 
they 8aw with the eye, and heard with the ear, sights 
and 8ounds from an unseen world, traces of a Presence 
which impinged upon them, invaded them, filling them 
with high and divine inpulses, raising them to the 
position of the elect whose state of life is a complete 
unity of being with God. TI refer to those older parts 
of the Talmud which are generally styled rowana mwan 
and nw ny. The mysteries conveyed by these 
terms became a 80urce of perplexity to 8ucceeding 
generations of Jewish s8cholars. They 8aw danger in 
them. A later Baraitha forbade the teaching of them to 
any, except the most cultured (T. B. Haggigah 13a). The 
reas0n commonly given for the prohibition is that these 
8ections of the Talmud comprised s8ome secret esoteric 
doctrine of early times which, probably on account of 
its containing a strong admixture of toreign elements, 
would, if s8pread among the masses, create an un- 
desirable scepticismm. But it would be nearer the 
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truth to say that they denote, as 18 obvious to any 
one who reads the originals, the 8ubjective mystical 
experience of individual Rabbis. They realised in 
intellect and feehng the pregence of God. Being in 
an ecstatic 8tate of emotion when the imaginative 
faculties wield uncontrolled s8way, their vision became 
elaborated with all sorts of weird and fantastic addi- 
tions. When returning to their normal conditions, they 
described these phenomena to their friends and disciples 
as actual occurrences. And they became enshrined 
among the traditions of the people. But the Rabbis of 
a later generation examined them. These legalistically- 
trained 8ages were not 8slow in detecting the weak 
Spot, viz. that these occurrences were but the 8ub- 
Jective phenomena of individuals, and therefore had 
no general external validity. Why, then, should the 
people s8pend their time and energy m expounding 
them, and diving into the 8ecrets hidden beneath 
their mysterious language? Was it not more im- 
portant that other matters of Halacha and Haggada 
8hould hold the people's attention—matters of external 
practise, points of ritual and moral teaching, doctrines 
emphasising man's obligations to God irom the stand- 
points of external necessity and external authority ? 
But 8ubjective experiences always form the most 
entrancing of reading. Yes, herein lies the danger. 
Would-be devotees must be weaned from them, or 
they may be mistaking the shadow for the 8ubstance. 
Hence the Rabbinic interdiction. 

My object im the preceding remarks has been to 
show that the materialistic conceptions of Holy Spirit 
of which I am about to treat (and those of Shechinah 
treated of in the firs} part of this book) are either a 
branch, or an outcome, of the 8ubjective mysticism of 
many an individual-Rabbi whose first-hand experiences 
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are indicated in the titles rwxn "> and naw ". 
These mystical experiences of a few, became a matter 
of knowledge among the many. If mdividual men, it 
was argued, had had visions of God, these visions must 
have had some material embodiment, and as the phrase 
*+* Holy Spirit” was taken to mean the universal in- 
dwelling of God in the world, His constant self-revelation 
to man and man's ever-present capacity to 8ee VIS10ns 
of God, 16 follows that when the 8ages 8poke of this 
aspect of the Deity's activity by the employment of 
the term © Holy Spirit” their language was largely 
couched mn terms of the material. 

Instances of this material conception of Holy Spirit 
take various forms :— 


(A) As LicnT OR FIRE 


There are three different words used largely in this 
CONNECX10N. 

They are (1) mp, (2) naz, (3) pn. 

Examples of (1) are T. B. Megillah 14a, mw mw mb» 
eBTNPT MMA NDP MD) Ta» 8 N55), © I8skah (in 
Genesis x1. 29) is Sarah ; why was Sarah called Iskah ? 
Because she looked (mv) by the Holy Spirit.” Instances 
of (2) are : Leviticus Rabba 1x. 9, © R. Meir looked (nÞz) 
by the Holy Spirit” (in the quaint anecdote of the 
extreme measures which Meir once took im order to 
make peace between husband and wife). Instances of 
(3) are: Leviticus Rabba xxxu. 4, © The Holy Spint 
enlightened (pzxn) Moses” (in alluston to Leviticus 
xXx1v. 10-12 —the Midrash making Moses play a more 
elaborate part than 1s as8igned to him in the Seriptural 
text). Other references where another form of this 
8ame verb, V1z. T2222, 18 used are Genesis Rabba lxxxv. 9, 
Ty m man, the Holy Spirit ilumined her © (viz. 
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Tamar). Genesis Rabba xci. 7 has the same phrase 
alluding to the brethren of Joseph when they exclaimed 
«* We are all one man's 80ns ” (Genesis xl11. 11). 

These illustrations are enough to make 1t clear that 
the © Holy Spirit ” was 8omehow as80clated with 8ome | 
kind of visual sensatzon. The possessor of the Holy 
Spirit actually 8aw 8ome kind of light. 

To strengthen the argument the following passages 
may be further quoted :— 

T. B. Makkoth 23a (cp. Genesis Rabba Ixxxv. 12; | 
Eccles. Rabba xiv. 16; Midrash Tehilhm, Ps8alm xvu., | 
P8alm Ixxii.) we read : "5 m5 nya mopo mae, 
*'The Holy Spirit shone forth in three places: in the 
court of Shem ; in the court of Samuel; in the court 
of Solomon.” Here, obviously, the Holy Spirit is 
materialised as a luminous body. That the passage 
is capable of being interpreted in the higher intellectual 
8ense of enlightenment, or in any religious or ethical 
8ense implying Divine guidance, etc., vouchsafed to 
those who s8at in these courts, does nob at all disturb 
the tenability of our theory. 

Leviticus Rabba i. 1, v5» M9mMw n TAD nba bomb 
pp) Mn Mp YN, © At the time when the Holy 
Spirit rested upon Phinehas the latter's face was 
burning like flames.” Here the material is not 80 
much light as fire, We saw much of this in our 
* Shechinah ” investigation. Clearly both departments 
of our 8ubject have this in common, viz. that the 
mystical phenomenon of the Divine Presence was 
materialised as light or fire.” A reference to Leviticus 
Rabba 1. 1 will show the close as80ciation between this 
* fire” idea © and the idea of an angel; one order of 
angels was the © Set: phim,” whose essence was fire. 
This again proves that the average opinion of Christian 
theologians about the Jewish view of angels, viz. that 
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the angels are mere intermediate links arbitrarily in- 
troduced to bridge the gulf between a distant tran- 
scendent God and the world, is partially false. The 
angel 1s often a 8ynonym for Shechinah or Holy Spit, 
and denotes the energising activity of a God im- 
manent in the universe.® Y 

Genesis Rabba xci. 6, tb Mp>ND2 NOY 222W BIB 
"mn nn. © From the day that Joseph was stolen the 
Holy Spirit left him (Jacob); as a consequence, his 
8ense of 8ight became imperſect and his s8ense of 
hearing also.” This is a remarkable 8tatement. The 
Holy Spirit is here materialised as the inner Iight in 
man's eye—the luminant which throws the image upon 
the retina ; and it is the medium of man's hearing ; the 
instrument which brings the auditory sensations to 
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(B) As SOUND 


The well-known passage in Acts 11. 2, which speaks 
of the s8udden heavenly 8ound of a © mighty rushing 
wind,” 1s a mystical experience to which there are 
parallels in the regions of our present investigation.® 
And, by the way, the next 8ucceeding verse about the 
appearance of © cloven tongues like as of fire” brings 
out the close as80clation of the two material ideas 
of fire and 80und in the case of the Holy Spirit in 
Rabbinical literature. The one 80urce of all these 
* 80und © passages is Ezekiel 111. 12, © The Spirit took 
me up, and I heard behind me a voice of a great 
rushing.” But 1b 1s quite possible that the ambiguous 
meaning of Ruah in Genesls 1. 2, as80clated as 1t 1s 
with the word namn, © making a fluttering sound,” 
gave the impetus to much of this kind of speculation. 
I have already alluded to the remarkable statement 
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in the T. B. Sotah 9b about the © Shechinah making a 
ringing 80und before Samson like a bell.” Leviticus 
Rabba vii. 2 develops the same extraordinary thought 
in connexion with the Holy Spirit's influence npon 
Samson. *©* As 800n as the Holy Spirit began to knock 
(wawaS = wpwp> as Commentary mw Man points out) 
Samson took two mountains and knocked them together 
Just as a man knocks two pebbles together.” Further 
on 16 18 8aid, © At the time that the Holy Spirit rested 
upon Samson, his hairs s:00d up and knocked against 
one another like a bell, and their sound was heard 
from Zarah to Eshtaol.” 

A curious as80ciation of sound and Holy Spirit 1s 
alluded to in Yalkut on Pzalm xxiv. © What 1s the 
difference,” asks the Midrash in effect, © between the 
heading M15 Tom and mem m1 ?” And the answer it 
g1ves 18 that in the former case David firs played upon 
his harp and then the Holy Spirit came unto him; mn 
the latter case the Holy Spirit came firs+ and then 
David played his harp. This, of course, raises the 
important question as to the relation, from the Bibhcal 
standpoint, between music, prophecy, and spirit.* 

From the general mystical standpoint, the 1deas 
of Shechinah and Holy Spirit are 1dentical. There 
are variations in detail, but the terms are used too 
indiscriminately to permit of any general s8tatement 
as to the exact shades of difference implied. (See, 
however, Appendix I.) 

There is a pas8age in the Commentary of that 
delightful mystic of the Middle Ages— Nahmanides 
—which touches my present subject 80 vitally, bhat 
I cannot forbear from making a reference to 1t. It 18 
in his commentary on Genes1s 111. 8, * And they heard 


* Op. T. B. Pesahim 117a where the same is said of the Shechinah. Cp, 
also Jerusalem Talmud Sukkah 55a. 


_- 
_ — 
ol 


xvi MATERIALISTIC CONCEPTIONS 219 


the voice of the Lord God walking in the garden at the cool 
of the day.” He is in agreement with Ibn Ezra, and 
at variance with Rashi in holding that the verb Jo7Tme 
(© walking ”) refers to the voice and nob to God. It was 
the voice that was walking in the garden of Eden. 
And he puts this 1dea in the 8ame category as the 
phrase 22M *M3ISMIMIm, © And T will walk among you.” 
In other words, the Voice 1s the perceptible 8ymbo] 
of an indwelling God. The phrase 2117 mn also 
strikes Nahmanides as echoing the 8ame mystical strain. 
Whenever the Divine Pregence makes itself known 
there accompanies 1t the sound of a great and s8trong 
wind, as it 1s 8aid, © And, behold, the Lord passed 
by, and a great and strong wind rent the mountains, 
and brake in pieces the rocks, before the Lord ” (1 Kings 
xix. 11). Als0, © Then the Lord answered Job out of 
the whirlwind ” (Job xxxvii. 1). The presence of God 
made itself known to our firs} parents by wind-noises. 
** But although these noises were not as 8trong as those 
heard and felt Mmavn2n w9 mm In a vison, as In the 
case of other prophecies, 80 that Adam and Eve should 
not be terrified, neverbheless the latter hid themselves 
prreYMM 12D through their crafty and cunning devices.” 

What Nahmanides here expounds from the objective 
8tandpbint, has been the s8ubjective experience of the 
mystics among the Rabbins, as well as among the 
adherents of primitive Christianity. 


(C) As oTHER MATERIAL OBJECTS 
In T. B. Haggigah 15a 1 1s 8a1d : © Ben Zoma 8aid 


unto him | 2.e. to R. Joshua b. Hananya, who was standing 
on an ascent of the Temple, and was angry at Ben Zoma's 
failure to rise before him |, © 1 was gazing at the 8pace 
between the upper and lower waters, and I see there 
is only an interval of about three fingers' breadth 
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between them, as it is 8aid, And the Spirit of God 
was hovering upon the face of the waters, 9.e. as a dove 
which hovers over her young, but does not touch 
them.” ” In Targum on Canticles 11. 12, the phrase 
** voice of the turtle-dove” is paraphrased as *© the 
voice of the Holy Spirit concerning redemption.” Op. 
Mark 1. 10, © And the Spirit, like a dove, descending 
upon Him '; als Matthew wm. 16, Luke wm. 22. In 
Pesikta Rabbati, p. i (edit. Friedmann), Genesis Rabba 
Ixx. 9, the Holy Spirit can be © drawn up” like water 
which 1s drawn from a well. Cp. Matthew ui. 11, © He 
shall baptize you with the Holy Ghost, and fire,” where 
the two Rabbinic ideas of water and fire are combined. 
On the latter point it should be added that in a passage 
on page 55a of Jerusalem Talmud Sukkah—quoted also 
in Ruth Rabba iv. 12—the phrase Tan ma ﬀ18 8a1d 
to be applied to the second Temple, because 1b was from 
the latter that the people © used to draw up, like water, 
the Holy Spirit.” The asso0ciation with Ruth is a most 
happy one. Boaz says to her (11. 8, 9), ** Go not to glean 
in another field . . . but abide here fast by my maidens 
. . . Have I nob charged bhe young men that they 
shall not touch thee? and when thou art athirst, go 
unto the vessels, and drink of that which the young 
men have drawn.” What is that which the © young 
men have drawn”? JIt is the Holy Spirit, which, 
like the Shechinah, was focussed in the Temple. Thither 
young and old came to quaff the invigorating draughts 
of the Spirit's teaching and influence. The Rabbins 
discerned in this advice of Boaz to Ruth, his desire 
that Ruth should enter the fold of the Israehtish faith. 
The third materialisation of the Ruah 1s denoted 
by a pas8age in Leviticus Rabba xvii 2. We meet 


there with a curious commentary on Job xxvin. 25, 
*to make the weight for the winds” (A.V.). The 
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literal meaning of the verse, taken in consonance with 
the context that precedes and follows, is probably that 
*God weighed out the due quantity of air for the 
world.” Light though air 1s, yet its weight is 8een to 
be very real when we experience it in the form of 
wind.® But in the above-mentioned Midrash, R. Aha 
8ays Spona x28 mTMB MR wan 5 MmMae N' Yes, 
* Even the Holy Spirit which rests upon the prophets 
only rests by weight.” In 1llustration we are further 
told that © some prophesy to the extent of one book 
and gome to that of two. The allusion 18 probably 
to what is 8aid in T. B. Baba Bathra (15a) about 
certain Biblical personages having composed more 
books than one by means of the Holy Spirit. What 
has to be observed, however, 18 the strongly material 
8ense in which Holy Spit 1s conceived. It has weight 
like an article of food or clothing. 

This concludes the instances of materialistic re- 
presentation of Holy Spirit which I have been enabled 
to cull in the course of my 1nvestigations into 8ome of 
the more prominent realms of Raþbbinical literature. 
Viewed from an objective 8tandpoint, the material re- 
presentation of the Holy Spirit would 8eem to belong 
to an inferior stratum of thought regarding the mystical 
relation of God and man. From the s8ubjective aspect, 
however, they can be recognised as part and parcel of 
the experience of the immanent Presence of God which 
mystics in all ages have telt. 

We now pass on to consider what objectively is a 
more exalted conception of the meaning and work of 
the Holy Spirit in Rabbinical literature. 


NOTES TO CHAPTER XVI 


(1) For this as8ociation of Holy Spirit with fire, cp. Acts 11. 3, 4, 
«* And there appeared unto them cloven tongues, like as of fire, and it 
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8at upon each of them. And they were all filled with the Holy Ghost, 
and began to speak. . . ,” This is certainly a reflexion of the Rabbinie 
idea, When the fire 8its upon them (4.e. omvy mw in the Rabbinic 
phraseology) they have the Holy Spirit and then begin to speak—just 
as in the Rabbinic sense, when a man has the Holy Spirit he becomes, 
in a 8ense, a prophet—prophecy being used in an extended sense. Swete 
on Þ. 72 (Holy Spurit un the New Testament) speaks of the O.T. having 
F | | no © precedent ” for this idea of tongues of fire in Acts ii. 3. This is 80 ; 
| | 


but Rabbinic literature has much that is akin to it. 
| (2) In Tanhuma on jnnw we get a phrase like eTpn m1 Tp, © the 
| Holy Spirit waxed cold.” Such a word as 71pm could only be applied 
to something which 1s hot, fiery. 
(3) Cp. Numbers Rabba x. 5 as follows : © During the interval when 
1 the prophets were executing the Divine errand, the Holy Spirit resting 
upon them used to inspire dread in those that looked upon them ; every 
one 8tood in awe of them because they resembled angels.” 
; (4) See Tosafoth on 'T. B. Baba Bathra 121a where he quotes 
| | from the Tanhuma on 2v" as follows : © The Shechinah did not rest 
| : upon him, way vby ne &> nor by, all the time that he was in mourn- 
| 
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| | ing for Joseph.” Another instance of identity of idea in Holy Spirit 
| and Shechinah. 
| (5) Baron Von Hiigel in his great work, The Mystcal Element of 
| Relygion (vol. 11. pp. 90-94), gives several instances from Neo-Platonic 
| mystical philosophy, of the usage of fire and light as symbols of God's 
immanent action. Thus he quotes from Dionys1us : © Let us then elevate 
our very selves by our prayers to the higher ascent of the Divine 
| rays; as though a luminous chain were suspended from the celestial 
W heights and reached down hither, and we, by ever stretching out to it 
| up and up . . . were thus carried upwards.” Von Hiigel learnedly 
points out how this s1mile of a luminous chain from heaven is to be 
| traced back through Plato (Theatetus 153 oc, Republic x. 61 r, 99c) to 
| Homer. In the Ihad, viii. 17-20, Zeus tells the gods in Olympus that in 
| order to see all things that go on in the earth, they [the gods] © hang a 
golden chain from heaven and seize hold of it.” One notices in all this, 
80me 5strong traces of reszemblance to the Biblical ideas of angels ascending 
and descending from earth to heaven, etc.—and also of the general 
missions of angels in the universe. Rabbinic mysticism might thus be 
821d to find itself very largely anticipated in its pronouncements upon 
the nature and function of angels, and we have already pointed out the 
proximity between the angel and the Shechinah or Holy Spirit. Von 
| Hiigel again, on pp. 69, 70 (vol. 11.) points out how Philo « had held Him 
[God] to be in some way ethereal and luminous,” And the same teaching 
\ | | | clusters round St. Paul, ©* St. Paul, under the profound impression of 
| | the Historic Christ and the great experience on the road to Damascus, 
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perceives the risen heavenly Jesus as possessxed of a luminous ethereal 
body, a body of glory ” (Acts xx11. 11), Von Hiigel, following the N.T. 
theologians, identifies this risen Christ with the ©* Spirit” alluded to in 
| 2 Corinthians iii. 17 and in three other places. © In all four cases,” says 
he, © we get Christ or the Spirit conceived as an element, as it were an 
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ocean of ethereal light, in which souls are piunged and which penetrates 
them.” The Rabbinic notions of Holy Spirit as light, echo this beautiful 
mystical thought. 

(6) From Professor Peake's © Job” in the Century Bible. Professor 
Budde s8ays on the 8ame verse: © Anch dem Winde hat Gott bei der 
Schopfung sein Maximalgewicht d.h. seine ausserste bewegende Kraft 
gegeben.” Op. St. John 11. 34, «© For God giveth not the Spirit by 


measure,” 


| CHAPTER XVII 


PERSONIFICATION OF HOLY SPIRIT 


Tar Rabbinical aversion to a too-frequent usage of the 

| Divine Name is a truth too well known to need much 
dwelling upon, at this stage of our inquiry. We have 

8een how the objection really rests upon a twofold basis, 

This cons1sts of (a) the ever-constant posstbility of the 

infringement of that mysterious 8anctity which hedges 

round the name of God ; (b) the risk of giving counte- 

nance to the doctrine of the existence of ny7 % a, © two 

| Divine Powers.” Too much latitude in the pronounce- 
ment of God's name whether in speech or literature might 
lead, thought the Rabbins, either to careless, disrespectful, 

| irreligious handling of 1t, or to a scepticisgm as regards 
| the doctrine of the Unity. What the Rabbins taught to 
| others, they were foremost 1n carrying out themselves. 
Hence a term like © Shechinah ” or © Holy Spirit” or 
*Kabod ” (glory) 1s often inserted 1m the course of 
a sentence where the word © God” might have 8tood 
q just as well, No further positive teaching 1s conveyed 
| by the usage of these particular modes of 8peech ; the 

| object is the purely negative one of keeping out what 

BM might s8eem a too easy-going and ghb usage of the 
Divine name. But on the other hand, in many other 
pas8ages, though these various designations of God 

| may 8erve the purpose Just alluded to, they also have 


| another and greater object as well, viz. to express 
224 
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the nearness of the Deity to man, His concern im the 
well-being or pain of man, His presence in the world 
and man at certain crises in their experiences ; in other 
words, His Immanence — in 80 tar as the primitive 
thought of the ancient Rabbins may be s8aid to have 
had gimmerings of that theological idea. 

Here a point must be mentioned which arrests 
the attention of the 8tudent and often puzzles him. 
According to the Rabbins all the Books of the O.T. 
were composed by the Holy Spirit. This means that 
the latter influenced their authors ; 80 that in uttering 
or writing their remarks, they were to an extent the 
pass1ve tool of the Holy Spirit. The O.T. Holy Writ is | 
thus one of the great visible results of the activity of the | 
Holy Spirit. So much 1s this the case that the two are | 
often identified, 4.e. Holy Spirit 1s another name for 
Holy Writ and vice verss ; and where we get the phrase 
** Holy Spirit says,” the meaning 18 equivalent to © Holy 
Writ 8ays.” But, what 1s 80 very arresting, 18 the extra- 
ordinary ways in which the Holy Spirit 18s personified 
in all 8uch passages. Not only does 1t quote single 
verses or words of Scripture. It also cries. It holds 
a duologue with God, or 80me person. It pleads. It 
laments and weeps; 1t rejoices and comforts.” But 
it always effects these things by introducing quota- 
tions from Scripture. The explanation 1s this : Holy 
Scripture 1s the Holy Spirit ; the Holy Spirit 18 God. 
Hence all this pleading, crying, exhorting, blaming, 
punishing, comforting, etc., on the part of the Holy 
Spirit 1s a graphic attempt on the part of the 
Rabbins to show the abiding presence of God by the 
8ide of man. The Deity is nob merely transcendent ; 
He is not 180lated by immeasurable distance, by 1m- 
penetrable walls, from the joys and woes of the world. 
He mingles in it. When man does right, He is 
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next to him to cheer him on in his upward course. 
When man sins, He 1s 80 near that the sin touches 
Him; and He reprimands man not only by chastise- 
ments, but by making clear to him the folly of his 
ways, by pleading with him for the choice of the 
better path and the forsaking of the evil way. And 
as with individuals 80 with communities. God is 
present in Israel. His voice 1s audible. He is a 
pleader, an advocate, and nothing escapes His ken. 

Thus, Rabbinic personification of Holy Spirit is but 
another means whereby to express the conception of 
an Immanent God. 


These general statements must now be 1llustrated in 
detail :— 
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(A) Tys HoLY SPIRIT AS nm: © CRYING ” 


\ Tanhuma on Genesis MT>51n "Dp v. reads : nm nn 
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1 *'The Holy Spirit cries, Who 1s he that saith, and it 
| cometh to pass, when the Lord commandeth it not ? © 
þ Pharaoh commanded [the wholesale destruction of 
| Jewish male children | but God commanded it not ; on 
the contrary, the more they afflicted them, the more they 

multiplied and grew.” 
The Holy Spirit 1s here depicted as vitally concerned 


; \ in the preservation of the Jewish male babes from 
1 destruction. *© Pharaoh commanded.” But a greater 
| power, an unseen Divine force was at work the whole 
time, making Israe] immune from Pharaoh's wiles. It 


was the immanent Holy Spirit in Israel. Tanhuma on 
Exodus x") "© vii. reads : © The Holy Spirit cries, 
| and 8ays, Wherefore I praised the dead which are already 
| dead, more than the living which are yet alive.” © 


— a... <a hs > AI jor ee” < ES TT ” 
a —I 4 5s FRY — ng SEES a 


xvi PERSONIFICATION 227 


This 18 the oft-repeated Midrashic passage about the 
inability of Solomon to convey the Ark into the Holy 
of Holies. The difficulty was overcome only after 
Solomon had prayed to God, asking Him to © remember 
the mercies of David Thy servant ”' (2 Chronicles v1. 42). 
The paternal merit of David turned the scales in 
Solomon's favour. And the Holy Spirit attests the 
greater virtue of the dead David than the living Solomon. 
This passage shows that the Holy Spirit is conceived as 
an ever-present Divine principle. Even though David 
had passed away, 1t existed, 80 to speak, in the Davidic 
environment. TIt came to the help of David's 8on in 


the hour of the latter's perplexity.® 


Tanhuma on Exodus pwann "Dp reads : *f And the 
Holy Spirit eries, So may all thine enemies perish, 
0 Lord” (Judges v. 31). Aquila becomes a proselyte 
to Judaizm. Hadrian 1s enraged at his taking what 
he considers 80 retrograde a 8tep. Hadrian's minister 
counsels the king forthwith to put him to death. But 
Hadrian, strangely enough, thereupon admits that his 
conversion to Judaism was a right act; 16 was pre- 
ordained for Aquila before his birth. In despair and 
Shame the minister, 8eeing his counsel 8et at nought, 
Jumps down from the roof of his house and 1s killed. 
And the Holy Spirit exclaims, ** So may all thine 
enemies perish, O Lord.” 

I hold that the Holy Spirit 1s here regarded as the 
immanent Divine principle in Israel, sateguarding Israel's 
honour and the life of those who attach themselves to 
[srael; 8eeing in the death of Israel's traducers the 
realisation of the Divine sense of Justice. 

Tanhuma on Leviticus mov "2 reads : © The Holy 
Spirit cries, Who hath woe? Who hath 8orrow? . . . 
they that tarry long at the wine (Proverbs xx111. 
29, 30).” The Holy Spirit here protesting against 
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intemperance 18 clearly the innate Divine principle 
immanent in man which urges him to shun the wrong 
and choose the right. Tanhuma on Leviticus ymz2 ”Þ 
reads : © The Holy Spirit cries, and 8ays unto him, 
Suffer not thy mouth to cause thy flesh to 8m.” 

Plagues come upon man, 8ay bhe 8ages, as the Divine 
retributive punishment for any slander that he utters 
against his fellow-man. The Holy Spirit 18 the nnmanent 
voice of God in man warning him against this 8. 

Tanhuma on ymzD 11. conveys a 8imilar 8entiment 
to the preceding, based on Proverbs xxi. 28, © Whoso 
keepeth his mouth and his tongue, keepeth his soul from 
trouble.” © 

Lamentations Rabba 1. 45 reads : © The Holy Spirit 
cries, and 8ays, For these do I weep (Lamentations i. 16).” 

Vespas1an, emperor of Rome, sends three ship-loads 
of Jews and Jewesses to inhabit a certain immoral 
quarter of the city of Rome. They shun the ordeal and 
throw themselves into the 8ea. The Holy Spirit weeps 
over their 8ad fate. The 1dea here 1s rather that of the 
nearness of God than of His immanence—although, 
as I have repeatedly indicated, nearness is one of the 
eg8entials of the immanent idea. God 18 80 near His 
distressed people that their sorrows are His. It is a 
form of the doctrine to which we have alluded before, 
viz, thab God is Swe ww anwn. © He merges His 
name |[2.e. His essence, Himself] in Israel.” The close- 
ness of the fellowship is 80 great that what causes 
pain to Israel causes pain to God. 

Lamentations Rabba 1. 45 repeats the game ideas 
on the basis of another tyrannous act perpetrated by a 
Roman Emperor. 

Exodus Rabba xv. 15 reads : © The Holy Spirit cries, 


and says, But the eyes of the wicked shall fail, and 
they shall not escape. . . .” 
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The immanent God of justice brings things to s8uch 
a pass that all hope of escape s8hould be cut off from the 
Egyptians in their hot pursuit after the Israelites at 
the Red Sea. 

Numbers Rabba xv. 21 reads: © R. Isaac 8aid, The 
Holy Spirit cries, I hate the congregation of evil-doers.” 

We have here an express1on of the inevitable clashing 
between an immanent God and 8n. When Moses 
delays his descent from the Mount, the people express 
extreme dissatisfaction (Exodus xxxii.), The elders 
remonstrate with them for their ingratitude to | ;he 
intrepid leader who had wrought 80 much for them. 
They slay the elders. Then Hur remonstrates, and 
they slay him. Finally, they come to Aaron with the 
request, © Make us gods that shall go before us.” 
Should Aaron demur they threaten him with the s8ame 
fate. 

The spirit of murder combined with the 8pirit of 
idolatry had taken possesslon of the Israelites. What 
a cleavage between s8uch vice and the Holy Spirit of 
(God which inhabits and informs the tent of Israel ! 

Song of Songs Rabba viii. 12 reads : 25 pp2y2 Sante) 
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* When the Israelites enter the synagogues and 
read the Shema with devotion, with one voice, one 
mind, and one tone, God 8ays unto them, .*O ye 
that dwell in the gardens, when ye read | your prayer |, 
then the companions, 4.e. I and my host of angels, listen 
to thy voice: O cause me to hear 1b' (Song of Songs 
viii. 13). But when the Israelites read the Shema with 
inattention and in a disorderly way without any unison 
and with no devotion, then the Holy Spirit cries, and 
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8ays, * Make haste, my beloved, and be hke the roe' 
(Song vin. 14), 2.6. make haste away to the heavenly 
host [there 1s a play upon words here, :z=*roe” and 
RAY = © host” and moT=©® to be like,” and also *©to 
8ing” or © praise ”]© who say Thy glory in unis0n, 
with one voice and one melody. . . .” 

There is more than one difficulty here. The phrase 
*0 ye that dwell in the gardens” 1s obviously a 
reference to what is 8aid in the 8ame Midrash, v1. 2, on 
the words * to feed in the gardens,” mnvp2 wa 18 
mum Na, *f this means the 8ynagogues and s8tudy- 
houses.” The garden-dwellers are the synagogue- 
dwellers. 

The following deductions seem to me fairly justified : 
(4) The parallelism of © God” and © Holy Spirit” in 
the two sections of the passage 8how the identity of 
the two in the minds of the authors. (b) God, in His 
immanent aspect as Holy Spirit, 18 intensely near the 
[sraelite when in prayer. He hears him and speaks to 
him. There can be no closer communion between the 
human and the Divine. (c) The stress laid upon 
* uni80N * 1n prayer reminds one 80 much of the mystical 
teaching ot the Presence of yod in the midst of com- 
panies of men who come together for the high purpose 
of studying the Torah—a conception frequently alluded 
to in the Rabbinic writings, and which 1s akin to 
the 8tatement by Jesus (Matthew xvii. 20), © For where 
two or three are gathered together 1n my name, there 
am I in the midst of them.” (4) The Holy Spirit— 
who 1s God—counsels God to flee away from disunion, 
2.2. 1b counsels itself to have done with Israel, when 
[srael's ranks are weakened by disruption or discord. 
This 18 but a graphic way of describing that mystical 
fellowship with God which was always thought to be 
a proud possess81on of Israel, and which never left him, 
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whithersoever he wandered as exile—but which certainly 
does leave him no 800ner the collective tie 18 broken. 
The higher union of God with Israel can only exist, 
when the lower union of lIsraehte with Israelite 1s 
thoroughly complete. 

Song of Songs Rabba vii. 12 reads : © And the 
Holy Spirit cries, Make haste, O my beloved, 4.e. make 
haste away from the nations of the world, and ally 
thyself with the Israeltes.” 

This passage belongs to the same category of teach- 
ing as the preceding. But there is an important 
difference. Besides the Holy Spirib 8peaking and 
addressing God, there 1s also the personified Torah. 
When lIsraelites feast they bless and praise God, and 
God 1s pleased. When heathens eat and drink, they 
demoralise themselves and blaspheme God. God there- 
upon 18 angry, and threatens to destroy the world. 
Then the Torah enters, and by 1ts plea averts the 
threatened calamity. Lastly comes the Holy Spirit 
counselling God, 4.e. itself, to leave the unworthy 
nations and make 1ts exclusive abode in Israel. All 
this may be regarded as a plece of that particularism 
whicn is 80 pronounced a feature of much of Rabbinica] 
literature. Ib may, however, with equal propriety, be 
looked upon as an indication of the problem which 
every theory of Divine Immanence has to wrestle 
with and solve for itself, viz. the reconcihation of an 
immanent God with the great fact of 8m. God's Holy 
Spirit cleaves to Israel only because Israelites at their 
meals and pastimes are 8mless. At the ieasts of the 
nations, 8in abounds ; sin and Holy Spirit are antagon- 
istic ; hence the Holy Spirit fhes away. 

Continuous duologues in which the Holy Spirit 1s a 
prominent actor are found occaslonally. 1 have already 
quoted a striking instance from the Sitri on nan "Þ 
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TPMAN, Þ. 148 (Friedmann's edition), where a chorus, 
in which the chief singers are the Holy Spirit and Israel, 
proclaim the praises of the Deity. by 
Another instance which 1s typical 1s the following 
from Esther Rabba x. 4 When Mordecai has turned 
| the tables upon Haman by making the latter accompany 
val | him through the streets upon horseback as the man 
| whom the king delighted to honour, he triumphantly 
4 i chants verses 1-3 of Psalm xxx., *f I will extol thee, | 
| FM an O Lord; for Thou hast lifted me up, and hast not | 
© NE (MT made my foes to rejoice over me. . . . Thou hast | 
kept me alive, that I should not go down to the pit.” | 
Mordecai's disctples thereupon jom mn with verses | 
4-5, Haman next quotes verses 6-7, © And in my : 
prosperity I said, I shall never be moved. . . . Thou 
didst hide Thy tace, and I was troubled.” Esther enters 
the chorus with verses 8-9. The 5x19» no) [collective 
iſt body of Jews] respond with the prayer in verses 10-11. 
| | And the Holy Spirit finally comes upon the scene, 
| exclaiming in the final verse of the Psalm, *© In order 
/ 
| 


that glory may sing praise unto Thee, and not be lent : 

O Lord my God, I will give thanks unto Thee for ever.” 

This delineation of the role played by the Holy Spirit, 

8eems to me but a picturesque way of describing the 

great theological truth that God's Presence is with 

the righteous man who 1s undeservedly wronged ; that 

He vindicates Justice, giving the evil-doer the fruit of 

Y | Mt)? his evil; the Deity who encireles and fills men, helps the | 
[ worthy man while waging a feud to the death with the 

| man of s1n and violence. 


| | (B) Tas HoLY SPIRIT SPEAKING, EXHORTING, ETC. 
| 


| The following instances 8how much the 8ame trend 
| of treatment of Holy Spirit as the preceding, except that 
{ instead of © crying” there 18 80me milder express1on, 
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guch as s8peaking or exhorting, etc. Numbers Rabba 
xvii. 2, 8ays: "1 5 mam mT mw, © The Holy 
Spirit came forth and said unto him, Go, eat thy bread 
with joy, and drink thy wine with a merry heart ; for 
God now accepteth thy works ” (Recles. ix. 7). 

The allusion 1s to 1 Kings vii., the dedication of 
Solomon's Temple. In verse 65 it is 8aid that Solomon 
made a feast for all Israel, © seven days and seven days, 
even fourteen days.” On the eighth day (2.e. the day 
after the end of the s8econd seven days) he dismissed 
them in great joy. This eighth day, say the Rabbins, 
was the eighth day of Tabernacles.® Tf 80, what 
about the observance of the Fast of Atonement ? It 
must have fallen within these fourteen days of revelry ! 
Could the Israelites have desecrated the great Fast 
Day by eating and drinking? Yes! they did. The 
building of the Temple was an event of such exception- 
ally great religious and national s81gnificance that even 
the Day of Atonement could be set aside for its 8ake. 
But the Israelites nevertheless felt pangs of distress. 
It was hard to reconcile themselves to the belief that 
they had committed no s8in in 80 acting. But the 
Holy Spirit comes forth to reassure them. 

Holy Spurnt is that inner voice of the Divine 
element in man which rebukes him when he has done 
wrong, but comforts and encourages him when right 
is on his 81de. The Israehite returning home after his 
fourteen days of merriment at Solomon's shrine, feels 
8gmitten with the 8m of having desecrated the Atone- 
ment Day. But a Iigher voice within overrides the 
remorse. The voice of the Immanent God tells him 
that the offence is but a venial one under the cireum- 
8tances. Let him be merry, not downcast, for God 
accepts his work. 


Tanhuma on p>2 ">, Numbers xxiii. 1, 8ays: 
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{The Holy Spirit said, © Better is a dry morsel, and 
quietness therewith, than a house full of 8acrifices with 
Strife ' (Prov. xvii. 1), 4.e. better 1s 16 before God to ' 
offer Him the © meat-offering mingled with oil, and dry ' 
(Lev. vii. 10) than a house full of sacrifices, accompanied 
bal with the strife which you wish to introduce between me 
| and the Israelites.”® 
19 11 The Midrash depicts Balaam's desire for seven altars 
7 00 | as being based upon the fact that seven altars were 
| erected to God by the seven saints, viz. Adam, Abel, 
| h | Noah, Abraham, Isaac, Jacob, and Moses. This was a 
' mark of their fidelity, and God accepted them. Why 
$hould not the seventy nations erect altars to be 


| 8Imilarly accepted before God? The Holy Spirit 


— 


objects to this on the grounds that envy and strife 
would ensue between God and Israel, were God to be 

Served by as many as s8eventy altars of the heathens. 
8 God prefers the humble meat-offering of Israel to the 
| | holocaust of the nations. 

This is a strong example of the * particularist ” 
doctrines of Rabbinism. God is immanent in the 
whole world, in the seventy nations as well as in Israel ; 
but His bond with Israel 1s, 80mehow, very mysteriously 
| closer than His bond with the other nations. Any 
| interruption of the fellowship between Israel and God 

| is tantamount to making strife between God and Israel, 

| and must be averted at all costs. Similarly in the 
Succeeding passages of Tanhuma (which comment on 


| \ 
[ Numbers xxin. 4, © And God met Balaam ”) the Holy 
\ | Spirit addresses Balaam and quotes Proverbs xv. 17, 
4 | ** Better 18 a dinner of herbs where love 1s, than a 
? \ "wa stalled ox and hatred therewith,” which is interpreted 
| | to mean that the humble Passover meal of unleavened 
| breadand bitter herbs, eaten by the Israelites, is preferable, 


q before God, to the oxen and bullocks offered as sacrifices 


XVII PERSONIFICATION 235 


by the seventy nations, the latter causing, as ib were, 
a bar between the fellowship of Israel and God. The 
Holy Spirit's union with the seventy nations is incon- 
818tent with 1ts union with Israel. Similar instances 
of this particularist tendency were noticed in the section 
on the Shechinah. 

Yalkut on Jeremiah 1. 5 (quoted from the Pesikta 
Rabbati, edit. Friedmann, p. 129a, þ) s8ays : © The Holy 
Spirit 8a1d unto him [Jeremiah |, Do I not love a lad that 
has not as yeb tasted 8in ? I redeemed Israel from Egypt, 
and called him a lad, as 1b is 8aid, When Israel was a lad 
then I loved him, and called my 80n out of Egypt 
(Hos. x1. 1).” Jeremiah struggles against the Divine call 
to go out and prophesy. He instances the cruel treatment 
which men like Moses, Aaron, Ehjah, Ehsha, suftered 1n 
the execution of their prophetic mis81ons. Besides, he 
pleads youth as a bar. But all this is but the prompt- 
ing of his lower 8elf. Against this there rises the 
higher self, the voice of the Divine within ; the Holy 
Spirit, 2.e. the immanent God, who finds lodgment in his 
80u1 and ousts the unworthy impulse, addresses Jeremiah 
with an exhortation to choose the right course. Yalkut 
on Hosea xi. 3 [based on Mechilta, n>w2, chan. iv., s8ee 
Friedmann's edit. p. 30 |, has a 8triking comment, mn this 
connex10n, on the words * I have taught Ephraim also to 
go, taking them by their arms.” It remarks : wn »n>3n 
BMPs N8 TaS wnpn, © I have taught my Holy Spirit 
to bless Ephraim.” In what ways was Ephraim (ze. 
Israe] in general) blessed by the Holy Spirit? The 
Mechilta pass8age expounds fully. It instances the 
81mile of the child journeying in the company of its 
father, and attacked by various wild beasts coming 
from all s81des. The father adopts all sorts of means 
for sheltering his beloved : he places the child before, 
then behind, then above, then upon his shoulder, then 
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gpreads his mantle over him—no device being untried 
when the child's safety is at 8take. Such was exactly 
the method of the Holy Spirit's dealing with Israel. 
More is involved here than the mystical fellowship of 
[Israel with God. Fellowship implies accompaniment, but 
not necessarily anything more. Here, however, the 
Holy Spirit 18 protective as well. It 1s not only a 
piece of that Divinity which allies 1tself with Israel and 
fills the Israelitish camp in all the places whithersoever 
it may wander; ib is als© the supreme guardian, 
preserving the nation from harm. The s8ubstance of 
these Midrashic ideas 1s, of course, nob new. They 
are implied in Deuteronomy 1. 31, xxx1i. 11, Numbers 
X1. 12, Is8aiah Ixii. 9. What however 1s new, and 
peculiar to the Rabbinical exposition, is the ascription 
of all these actions to the work of the Holy Spirit. 
This was a natural development of O.T. ideas. The 
Scribe and the Pharisee, the © Tanna” and the *© Amora” 
—these were direct heirs to the precious doctrines of 
O.T. literature. And, im keeping the torch aflame, it 
was but natural that they should throw light upon 
hitherto dark places : that the application of their 
intellects to the problems put before them, working 
in combination with a rich 8pirituality of experience, 
should result in growth, expans1on, and development. 


NOTES TO CHAPTER XVII 


(1) The Yalkut on Koheleth ch. vii. 27, commenting on the peculiar 
usage of the feminine verb in the phrase n>7p Ts, remarks : * At times 
ib [the Holy Spirit] speaks in the masculine, and at times in the 
feminine.” QOlearly, it is here but a personified substitute for Holy 
Writ. 

(1a) Op. Volz, p. 168. **Statt der lebendigen Offenbarungstriger * 
hat der Geist Gottes nun ein stindiges Organ, das heilige Buch ; 
in diesgem Buch hat er einmal in vergangenen Zeiten gesprochen, 
aber er s8pricht heute noch durch daxselbe : deswegen kann man von 


4 
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einem Bibelwort sagen *der heilige Geist s8pricht.” In allen diesen 
Auxagen ist die Ruh ganz personhalf gedacht.” 

(2) Lamentations 111. 37. 

(3) Ecclesiastes iv. 2, Another instance 1s in Koheleth Rabba x. 17. 

(4) This Rabbinic legend of Solomon's inability to convey the ark 
into the Holy of Holies occurs in various forms throughout the Talmud 
and Midrashiin, Se, T. B. Sabbath 30a, Moed Katan 9a, Sanhedrin 
107a, Exodus Rabba viii. 1, Koheleth Rabba iv. 2, Yalkut on Pealm vii. 
and xx1iv., Pesikta Rabbati, edit. Friedmann, p. 6. 

(5) See also Tanhuma on Genesis in verse © And it came to pass 
when Isaac was old.” 

(6) Based on the phrase n5pn mon1 75> (P8alm 1xv. 2), Tt is a strained 
rendering. See commentary 77712 mand on the pagzage. 

(7) Another form of this Midrash slightly altered in s8ome details is 
given in Leviticus Rabba xxvii. 6. 

(8) This pronouncement is found in varying forms in T. B. Sabbath 
30a, Moed Katan 9a, etc. It is worthy of note that in the latter 
two cases it is not the © Ruah” spirit that. 8peaks, but the © Bath 
Kol” ; and the latter says : © Happy are ye in that ye are all destined for 
the life of the world to come.” What the © Bath Kol” exactly was, and 
what its relation can be, to the Holy Spirit is a matter for 8pecial 
research. 

With this hortatory usage of personified Holy Spirit, cp. Hebrews x. 
15, 16, © Whereof the Holy Ghost also is a witness to us : for after that 
He had aid before, This is the covenant that I will make with them, etc. 
etc.” ; also Acts xxvilii. 25, 26, « And when they agreed not among them- 
8elves, they departed, after that Paul had spoken one word, Well spake 
the Holy Ghost by Esaias the prophet unto our fathers, saying, Go unto 
this people, and say. . . .” 

(9) That it was the eighth day of Tabernacles is seen from 2 
Chronicles vii. 8, 9. Tt is also said there that the first 8even days 
were devoted to the dedication of the altar, and the second seven to the 
feast. This explains the odd usage of when ova; here *1t” = the eighth 
day of the Festival of Tabernacles. The LXX here omits the words 
«and 8even days, even fourteen days,” thus making the festival of 
dedication begin and end exactly with the Feast of Tabernacles ; and 
accordingly the phrase, © on the eighth day he sent the people away,” 
fits in all right. 

(10) This Midrash is also found in Numbers Rabba xx, 18. 
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CHAPTER XVII 


HOLY SPIRIT AND PROPHECY FROM THE RABBINIC 
STANDPOINT (1) 


Tars 8nbject falls naturally within the scope of my 
inquiry. It would, indeed, be passing strange, were 1t 
not 80. In the O.T. hterature prophecy is the crown- 
ing manitfestation of the Spirit of God in man.” 
The prophet 18 a man whose hfe and thoughts are 
determined by personal fellowship with God, and in- 
telligent ins1ght into His purpose. It has already 
been shown how the idea of a fellowship with God 1s a 
prominent constituent of the mysticism as8ociated with 
the Rabbinic conceptions of Shechinah and Holy Spit. 
We have now to see in what ways, and from what 
standpoints, the Rabbins worked upon these closely- 
as80ciated Biblical doctrines of Prophecy and Divine 
Spirit, what new vistas of teaching they opened up 
as the result not only of their theoretical musings and 
debates upon this branch of Holy Writ, but also of their 
attempts to reahse these dictates of Holy Writ in 
their practical everyday lite. 

Something must firs be 8aid as to the bearings 
of O.T. prophecy upon the 8ubject of mysticism and 
IMMANEeNCce. 

In Exodus vii. 1 Aaron 1s called a © prophet ” because 
he is to be the spokesman or © mouth ” of Moses. This 


raisges two points for discussion. (1) Seeing that 
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apparently the basic function of the prophet was that 
of public speaking, was he also cons1dered as necessarily 
a predictor? (2) What must be the etymology of the 
word waa? We take the latter first. Gesen1us, follow- 
ing Ibn Ezra (se latter's strictures upon Rash!'s 
derivation of the word in Exodus vii. 1), surmises that 
the root is probably x25, which may be another form of 
yi, and means *© to gush,” * effervesce.” © A kindred 
word 1s the Hiphil form vn, also applied to prophecy. 
Thus in Ezekiel xxi. 2 we get ew 5s 521 in the 
middle of a verse, the whole of which 1s an injunction 
to prophecy. In Amos vii. 16 the phrase pwn #5) 1s 
clearly a paralle] to the phrase im the front portion 
of the verse x22n x9). In Micah ii. 6 the phrase 
pp wwn Ss 18 8ignificantly rendered by the Targum 
as 78122 ſreaAaNN 85, As far as the mere outward act 
of utterance goes, the two words would seem to express 
exactly the same idea. But there is a further idea 
in the root x22, which 1s absent from the m2 root. 
When words are said to gush out, to effervesce, from 
the mouth of the speaker, there 18 the implication of a 
certain attendant emotion. A new feature 18 brought 
upon the scene. There 1s not only the onter word 
to be accounted for; the state of mind accompanying 
and producing 1b has to be taken into cognisxance. That 
this latter feature plays a conspicuous part in prophecy 
is proved beyond a doubt by even a cursory reference 
to the experiences of the O.T. prophets. Take the case 
of Saul and his meeting with what 1s in one place 
(1 Sam. x. 10) described as a 5271 of prophets, and in 
another as a npn> of prophets (dem xix. 20). The 
physical and mental condition of these men 8howed 
itself outwardly as a case of religious frenzy. What 
arrests attention is not the 8ubstance of their message, 
not the words they poured forth—as a matter of fact 


240 THE IMMANENCE OF GOD car. 


these are not even given in the Seriptural narra- 
tives—but the abnormally intense excitement, the 
unchecked transport of ecstasy under which they 
laboured at the moment of prophesying. This naturally 
gave them a licence to the perpetration of acts which 
would have been undreamt of by them in their normal 
state. They, for the nonce, put aside all the restraints 
of the moral life and 8o0cial custom. In 1 Sam. xix. 24 
we read how Saul in one of these ecstatic moods actually 
8bripped himself of his garments and lay naked a whole 
day and night. 

Saul's prophesying 18 an instance of the lower or more 
primitive grade of prophecy—that the O.T. depicts a 
progress1ve 8eries of 8trata of prophetic capacity 1s 
known to every student of 1ts pages. But even if we 
take a typical instance of the higher class of prophecy, 
we observe the same phenomenon. lIsaiah falls into 
this class ; and his experiences as depicted in chap. vi. 
unmistakably point to the existence of an ecstatic 
element of prophecy.®® This chapter is Isaiah's 
consecration-vision. It 18 a theophany, a remarkable 
and vivid manifestation of God's Presence, by means of 
which he 18 8ummoned to the great work of his prophetic 
ministry, How intensely strong must his psycho- 
physical faculties have been at that critical moment 
when © the foundations of the thresholds were moved 
at the voice of Him that cried, and the house was 
filled with 8moke”! From the 8ucceeding verses 1b is 
apparent that the prophet was in a state of utter 
prostration. And yet was this abnormal? Was Isaiah 
the prey of 80me mischievous delusive frenzy ? Un- 
questionably not! Frenzy there was, but it was not 
delusive, it was not abnormal. God was merely fulfil]- 
ing Himself to him through these channels, just as the 
* word of the Lord ” had come, or was to come, to Hosea, 
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Amos, Micah, Jeremiah, and other prophets. Under the 
spell of the Divine hand, the prophet hes with all his 
powers of mind and body dormant to everything except 
that which the Divine master wishes him to 8ee and to 
feel and to experience. $0 close 18 the intercourse that 
the s0ul of the prophet actually merges itself in God : 
** He attains moments of exaltation in which God comes 
8pecially near to him, and the Divine will becomes 
specially clear.” © He hears tones from a super- 
8ensuous world ; he 8ees shapes whose existence 1s real 
only during the critical moment when the hand of God 
is upon him. It is on an as8wmption like this that 
we can best account for the highly- figurative and 
picturesque language which characterises 80 many of 
the prophetic visions. The particular errand on which 
the prophet 1s to go; the particular national de- 
fect that he 1s to declaim against and remedy, these 
are, as 16 were, epitomised 1n a picture which 1s flashed 
upon the prophet during the brief moments of his 
passive ecstasy. And he understands the meaning of 
the mystery, instantaneously. He takes his cue un- 
falteringly. He grasps the s1tuation, and thus the 
path 1s at once opened to the realisation of his God- 
appointed mission. * The toundations of the threshoid 
were moved at the voice of Him that cried.” 
What is this but a flash-picture of the doctrine of the 
Divine Immanence voiced in the preceding sentence, 
* the whole earth is full of His glory ©? The © house ” 
which the prophet sees 1s nothing other than the uni- 
verse in miniature. Gods voice s8hakes the pillars 
of the house because 1t 1s embedded mm the recesses of 
the house ; 1b 18 immanent 1n 1t 1n the s8ame 8ense that 
God's glory, His Shechinah, 1s immanent in the great 
universe, and speaks out of every corner and crevice 
in it, This great and far-reaching truth 1s flashed upon 
R 
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the s8creen of the prophet's vision by an instantaneous 
process, and he 1s to go out to the world to preach and 
proclaim 1t to the nations that walk in darkness. For, 
after all, what constitutes the basic element of the 
prophet's teaching if nob this all-comprehending doctrine 
of the Divine universality, that the world and mankind 
are folded in the embrace of the everlasting arms ? 
* And the house was filled with s8smoke.” The phrase 
is but a metaphorical portraiture of Divine wrath 
directed against the prevailing human iniquity. Smoke 
is a common Biblical metaphor for Divine anger. 
Thus 1a Deuteronomy xx1x. 20 we read, © The anger of 
the Lord and His jealousy 8hall 8xmoke against that 
man.” In Psalm xvii. 8, © There went up a 8moke 
out of his nostrils.” Cp. als Psalm Ixx1iv. 1, Psalm 
Ixxx. 4 In the ecstatic moment, the prophet 1s the 
plastic instrument in the Divine hand to do the latter's 
bidding. The momentous fact of the Divine displeasure 
and all that 1t entails, 18 instantaneously thrust upon 
the prophet's 8oul; and the prophet awakes from his 
Divine communion equipped, in a measure that he 
could not by any other means have been, for the 
work to which God has called him. 

One word more by way of qualification. Prophecy 
is a880ciated with a passive ecstatic 8tate. We must 
not make the mistake, however, of thinking that 
the es8ence of prophecy conslsts absolutely in this 
helpless, overpowered state ot ecstasy. The personality 
of the prophet is a great determining factor. Were 
this not 80, there would be very little to distinguish 
him from the pudvris of classical Greek, who gave out 
enigmatical frenzied utterances, usually unintelligible ; 
who was the ecstatic announcer of oracles whose secret 
meaning could only be unlocked to the multitude by the 
Tpopþyrns, the sober-minded interpreter. Ib 1s true 
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that God gives the inspiration. It 18 true that, under 
the overmastering spell, 1t 1s the Divine will which 
has to be done, not the prophet's. But the prophet has 
to prepare himself for a conszummation like this, by a 
previous long-sustained s8eries of acts of selt-disctpline. 
His 80ul must be as © tried s1Iver, purified sevenfold,” 
before he can be worthy of this highest and noblest 
stage of Divine communion. God's secret 18 only with 
the elect, not the unworthy. Before the prophet can 
have the consciousness that God speaks with him in 
order to give him new communications and com- 
mands, he must know that God has been drawing 
near to him in closer and closer communion. How 
can he know this unless he has of set purpose ordered 
his hfe upon the 8everest rules of purity and m- 
tegrity ? This active element in prophecy is exempli- 
fied with frequency 1m the pages of the O.T.* In 
the Rabbinic literature it plays a dominating part. 
There 18 a close as80ciation between prophecy and the 
Holy Spirit (alsxo im s0me cages there is a close 
as80ciation between Shechinah and prophecy). The 
Holy Spirit s0 frequently comes only after a certain 
degree of ethical excellence has been attained. It does 
not come at random, erratically, unaccountably, a 
mysterious visitant totally inexphcable. It is the 
crowning stage in a 8eries of uninterrupted strivings 
after the highest and the best. 

As an aid to the understanding of the Rabbinie 
treatment of the 8nbject, it would be well to devote 
80me attention to the 1deas which 80me of the great 
medizeval Jewish writers have given expression to, 
in this connexion. I select two typical men whose 
works have had the greatest influence in shaping 


* I gay © with frequency ” advisedly. I know there are exceptions to the 
Statement. 
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the coursge of both medizeval and modern Jewish 
theological thought. They are Moses Maimonides 
and Jehuda Ha-Levi There 1s a special appropriate- 
ness in the s8election of these two, on the following 
grounds :—(&) A strong vein of mysticism colours their 
differing philosophies. To make this 8tatement about 
Jehuda Ha-Levi will arouse no challenge. The domains 
of poetry and mysticism are the nearest of neighbours. 
But Maimonides, is he not a consistent rationalist ? 
Yes, he is; but he is a mystic as well. It appears 
to be one of the great distinguishing features of 
his philosophic 8ystem, that he 1s able to blend the 
rational and mystical views of Scriptural and 
Rabbinical exposition with a logical consistency. 
That the territories of rationaligm and mysticism 
are not 80 widely separated from, and not 80 1rre- 
concilably opposed to, one another as is commonly 
8upposed, is well illustrated by the instance of 
Maimonides. His rooted objection to anthropomorphism 
is a 8ample of the one; the prominence which he gives 
in his philosophy to the doctrine of vpw, ©f emanation,” 
proves the other. After all, 1b 18 only a mystic who 
can 8peak of emanations.” (b) Both Jehuda Ha-Levi 
and Maimonides take the Rabbinic literature as the 
termanus ad quem, as 16 were, of their arguments. 
Their final object is to fix Rabbinic Judaigm upon a 
8ubstantial and satisfying basis, by showing how it 
agrees upon all points with the facts of (1) the human 
mind, (2) the general course of Jewish history. All 
their arguments s8eem to converge round the one focus 
of Rabbinism, And we accordingly find a rich harvest 
of references to all parts of Rabbinical literature 8uch as 
we do not find in the works of the other medieval 
philosophers like Ibn Gebirol and Hisdai Orescas. 
Their interpretations throw a flood of light upon 
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multitudinous points. No student can afford to ignore 
them. 

Let us now turn to Maimonides first (although this 
18 opposed to chronological order). 

His views on prophecy and kindred themes are 
found in his Guide of the Perplexed, Book 1. chaps. 
XXX11.-x1vull. 

I proceed to summarise them :— 

Firstly, Maimonides 8eemed to favour the view 
that there is a 8trong element of passive ecstasy 1n 
prophecy. © In the moment when the prophecy 18 
received, the functions of the bodily organs are 8us- 
pended.” © The prophet 1s wholly the passive instru- 
ment in the Divine hand : © The senses also are nullified 
in their action. The Divine emanation enters into the 
Speaking faculty of the prophet. This in its turn influ- 
ences the imaginative faculty, 80 that 1b becomes pertect 
and is then able to do its work.” Maimonides, of course, 
holds strongly that imagination 1s an essential element 1n 
prophecy. A little further on he adds : © And at times 
prophecy commences by a kind of prophetic vi8on ; 
after that there is an increase of that trembling and 
great excitement which are consequent upon the 
perfection of the imaginative faculties; then real 
prophecy ensues.” What 1s to be noticed here 1s the 
alluston to the *© trembling” and © excitement —the 
psycho-phys1cal aspects. 

Maimonides' view of the vital part played by the 
imagination has the closesb connexion with his view 
—8everely criticized by Abarbane] and others—that 
the prophet's inspiration never, except in the sole 
case of Moses, came to him in the waking state, but 
always in a dream.® The Swan 52» Active Divine 
intellect © emanates ” to man's intelligence and imagina- 
tion. This act of communion on the part of the human 
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with the divine 1s prostrating. Prophecy is the 
momentary outcome of ecstasy. 

But, secondly, granted that prophecy has these 
strongly-marked physical characteristics which 1n the 
long-run s8eem to indicate it as being the result of a 
more or less natural process, has 16 no moral aspect 
whatsoever? Does the personality of the prophet 
count for nought? Can any man become a prophet ? 
Maimonides dilates at great length on these weighty 
themes (8e Guide of the Perplexed, Book 11. xxxil.- 
xIvii.), and they bear very strongly upon the present 
investigation into the Holy Spurs. 

He states three different opinions, only to reject 
the firs} two and adopt the third. TI here quote 
the main points of the three :—(1) God chooses whom- 
g0ever He wishes, and vouchsates the gift of prophecy 
to him. Whether he be wise, foolish, young or old 
does not matter. He must not be wholly bad; he 
mnst poss8ess 80me good qualities mT2 PPM 2Iw Np. 
This is enough. (2) Prophecy 1s the highest perfection 
of a natural faculty which 18 innate in man. This highest 
perfection can only be reached, as he 8ays, T5 INE, 
after a thorough-going devotion to 8tudy. Although 
the faculty 1s innate in the race, 1t is only brought to 
perfection on very rare occasions by an individual here 
and there. Hence prophets are exceedingly rare, the 
work of bringing the intellectual faculties to the 
necessary high-pitch of pertection being extremely 
exacting. But once the task 18 achieved the man becomes 
nolens volens a prophet. The man who eats nourishing 
food must inevitably make rich blood; 80 the man 
who raises his intellectual equipment to its natural 
zenith, must inevitably become a prophet. Maimonides 
of course assumes that a corresponding moral perfection 
accompanies the intellectual. (3) Prophecy depends 


on the attainments mentioned in (2) with the addition 
of a 8pecial vouchsafing of the Divine Will, 2.e. Divine 
inspiration, A man may be intellectually and morally 
perfect, but yet may be unable to prophecy. His 
cireumstances, his environment, his particular mode of 
life at the time, may be of such a character as to thwart 
the Divine Will from giving the necessary revelation or 
inspiration. Maimonides quotes as an 11lustration the 
case of Baruch the 80n of Neriah (Jeremiah xlv.), who 
received his full preliminary prophet's equipment from 
Jeremiah, and yet the word of God comes to him and 
8ay8, © Thus 8aith the Lord, the God of Israel, unto 
thee, O Baruch. . . . And seekest thou great things 
for thyself? s8eek them not. . . .” (xlv. 2-5). These 
** oreat things © that Baruch s8ought were the prophetic 
gift; but this he was doomed never to have. Prophecy 
only arises at the call of a Divine fiat ; and the fiat 1s 
arbitrary. 

But 1t was 8a1d Just now that crreumstances, environ- 
ment, etc., may thwart the oncoming of the prophetic 
inspiration. What are these? Maimonides here 18 1n 
agreement with the Rabbins who s8aid T9Mb mean ps 
123) Twy 2N Sy abs, © Prophecy only rests upon the man 
who 1s wise, rich, and mighty,” 4.e. not only intellectual 
and moral equipment 1s required, but also physical. In 
fine, into the acquirement of the prophetic taculty there 
enter the following factors : — (1) Physical strength, 
80 as to endure the strain involved in the moments of 
ecstatic communion. (2) A traming of the intellectual 
faculties to the highest pitch of perfection. (3) Great 
imaginative power. This 1s closely allied with emotion ; 
the vision, etc., that the prophet beholds is the outcome 
of emotional imagination. (4) Exceptional moral dis- 
ceipline. (5) The absence of all physical, intellectual, or 
moral disturbances. There must be no pain, no 8orrow, 
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no feeling of degradation. (6) The will of God, into 
which an element of the miraculous or unaccountable 
always enters. Maimonides, by this latter provis1on, 
takes prophecy outside the realm of mere physical 
occurrence. In the last resort, there 18 no accounting, 
on natural grounds, why of two men with exactly the 
same outfit as defined above, one should become a prophet 
and the other should not. Now, what bearing has all 
this, what hight does 1t throw upon, our investigations 
into the Rabbinic conception of the connexion between 
Holy Spirit and Prophecy ? The answer can best be 
made by again adopting the method of summary 
classification :— 

(a) Prophecy is an emanation from the Active 
Intellect to the intellect and imagination of man. This 
asz8umes the doctrine of the Immanence of God. There 
can be no emanation from a transcendent God. 
The Rabbinic doctrine of Holy Spirit is als0 a very 
strong phase of © emanation * teaching. God has set 
His Holy Spirit in man. Man, 4.e., possesses in himself 
an © emanation * from God. Man's communion with 
(od 18 wholly brought about by the existence of this one 
cord of communication with his Divine Maker. And 
were (rod not immanent, any idea s8uch as Holy Spirit 
would be unthinkable. There is a quaint passage in 
Aboth De R. Nathan xxxiv. as follows : © The Holy 
Spirit is called by ten names, as follows : 7>5n, Swn, 
MIN, MM, xD, Ms, MREN, TTER, AT, MPN,” It 
18 at once noticed that nearly every one of these 
8ynonyms for Holy Spirit has the closest as8ociation 
with prophecy. The Targum on Isaiah xi. 2, * And the } 
Spirit of the Lord 8hall res& upon him,” has, © the 
Spirit of prophecy.” 

(b) Prophecy only comes as the culminating point of 
a life of uninterrupted intellectual and moral dizcipline. 
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It is 80mething to be striven after. Man does not 
attain 16 without the expenditure of pain and energy. 
Its acquirement is the hall-mark of a pertection s8uch as 
only the worthiest few can hope bo reach. The 8tate of 
mind and body which renders the posstbility of man 
feeling himself to be in communion with God, in fellow- 
ship with God, or of seeing visions of God, only comes 
into being after long-continued exercise 1n the modes of 
life which elevate man to the highest and most refined 
pitch of humanity. The Rabbinic as80c1ation of Prophecy 
and Holy Spirit likewise emphasises all these points. 
And 80 does the allied Shechinah doctrine. A good 
illustration is given by the remark in Levitieus Rabba 
&XXV. 7 :. Tn Sapns my Mays mn Sy Ta1GN, © He who 
studies with the ultimate object of putting his studies 
into practical effect will have the merit of receiving 
the Holy Spirit.” This saying imples, that the Holy 
Spirit 1s 80mething to be won, not s0mething which man 
qua man carries about with him. It is the reward of 
a long and toilsome search. 

The necessity of this uninterruptedness in the striving 
atter perfection 18 80 stringent, that even physcal causes 
over which man has no control, the ailments to which 
man 1s heir, act as disturbing and preventive agencies. 
Maimonides, as has been seen, makes much of these in 
his discuss1on of the true conditions of prophecy. But he 
is nob original here ; he merely draws upon the Rabbinic 
statements made about the Holy Spirit and Shechmah. 
Thus he quotes, © Prophecy only rests upon him who 18 
wise, mighty, and rich.” He does not give the exact 
Rabbinic s8ource of this quotation. But im T. B. 
Sabbath 92a (and paralleled in T. B. Nedarim 58a) we are 
told, © The Shechinah rests only upon him who 18 wise, 
rich, mighty and of good s8tature.” These two passages, 
besides proving the close as80citation between prophecy 
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and Holy Spirit, show the prominent part played by the 
bodily organism in Rabbinic mysticismm. During the 
years that the patriarch Jacob bewails the loss of his 
80N Joseph, he is bereft of the Holy Spirit (8ee Genes1s 
Rabba cxi. 6), but when, amidst the joyous conscious- 
ness that Joseph 1s yeb alive, he © s8ees the waggons 
which Joseph had sent to bear him” (Gen. xlv. 27), 
then the Holy Spirit again returns to him (see Rashi ad 
loc.) or, as the Targum paraphrases it, © There rests 
upon him the spirit of prophecy.” Only when the 
physical organism is functioning in its healthy and 
normal fashion, does the Holy Spirit find its congenial 
801] 1n the 80ul of the man. 

(c) From Maimonides' view, as well as from that of 
the Rabbins, 16 would appear that prophecy 1s not 
confined to the s8mall class of men who are traditionally 
recognised as official prophets, but that 1t 18 a' Divine 
endowment to which a far wider circle of men can 
attain 1f only they order their lives to meet the 
necessary exalted standard of requirements. Only let 
a man, 8ays Maimonides in effect, disciphne his in- 
tellectual and moral faculties to the extent demanded ; 
he will then be in the condition to receive the Divine 
message, it only God wills that he should. (The latter 
provis0 must never be left out of the reckoning.) One 
main reason why 80 few men ever attain to the rank of 
prophet 1s, that 80 few can successfully go through the 
ordeal required for the vocation. 

Maimonides 1s here again reflecting Rabbinic doctrine 
upon this head. The latter gives the endowment of 
the Divine Spirit to the patriarchs and their wives; 
hence they are 8aid by them to © foresee ” things, 2.e. to 
prophesy. Biblical celebrities like Joshua, Hannah, 
the 80ns of Korah, Samson, David, Solomon, and 
others all have the Holy Spirit and all have the 


prophetic gift. They attributed ib even to Rabbinica] 
celebrities either of their own or an earher generation. 
Thus the Jerusalem Talmud Shebiit 38d ascribes the 
faculty to R. Simeon b. Yohai T. B. Yoma 39b 
attributes the power to R. Yohanan ben Zakkai. I 
shall dilate fully upon these points in a separate chapter. 

Jehuda Ha - Levis views are embodied in the 
** Kusari.” According to this mystic-philosopher, there 
is the closest poss1ble aftinity between Shechinah and 
Prophecy. The Shechinah was to Jehuda Ha-Levi as it 
was to the Talmudic Rabbins the comprehensive term 
for the Immanence of God in the Holy Land. Jehuda Ha- 
Levi follows up this doctrine by confining the posstbility 
of prophecy only to Palestine ; and when the objection 1s 
raised in the course of the dialogue, that 1b 18 poss1ble to 
instance several men who when prophesying were not 
resident in the Holy Land, he rephes ** whoever pro- 
phesied only did 80 either in 16 (in the Holy Land) or 
concerning 1t ” (Book 1. vii.-xiv.). He would deny the 
appellation of prophet to all outs1de this category. 
Truly enough Ezekiel prophesied © by the river Chebar,” 
but then Ezekiel had, previously to the Exile, hved 
in Palestine, the land of prophecy. So had Daniel. 
Jonah in fleeing © from before God © was really fleeing 
from the land of prophecy in which he had been nurtured 
(11d. xiv.) It is noteworthy that Jehuda Ha - Lev1 
follows the Rabbins in attributing the gift of prophecy 
to a far wider circle than that of the traditionally 
recognised Q.T. prophets. He, too, s8tyled the patriarchs 
of Genesis, prophets. Thus he speaks of Abraham as 
prophesying in Ur of the Chaldees, by reason of the 
fact that he had received the Divine message to go 
to the land of prophecy (Canaan). All this 1s due to 
the mystical presence of the Shechinah. It was the 
Shechinah that endowed the Jewish people with a kind 
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of new inner s8ense. All the best men among them, the 
79ND as he repeatedly s8tyles them, could acquire this 
inner 8ense provided they led the life which would render 
them fit and worthy. It 1s just on this head that the 
mysticism of Jehnda Ha-Levi is most pronounced and of 
the highest 1nterest to the s8tudent. By means of a 
8ystem of vigorous self-discipline it was always poss1ble 
for the worthiest 8pirits among the Israelites to have 
that degree of communion with God ww e811 TTe 1» 
TEM p>v) py te MDSO) MMI MA RIP. MD YA 
nvwpT M812), © which enabled them to 8ee God by the 
medium of what 1s termed *Glory' or *© Shechinah ' 
or © Kingdom, *PFire, *Cloud, © Image,” © Likeness, 
* appearance of the bow'” (Book iv. un.). As the 
commentators on this passage point out, there 1s 
an indication here that Jehuda Ha-Levi's opinion was 
that mystical communion with God really meant 
Seeing Him with the naked eye through the medium 
of the aforementioned imnstruments. *©* Kingdom” 1s 
an alluston to 2 Chronicles 1. 1, © To build a honse for 
the name of the Lord, and a house for His kingdom,” 
.e. the kingdom of God's glory or Shechinah, which 
was resident in the Temple. The © image ” is a reference 
to Ezekiel 1. 26, © And upon the hkeness of the throne 
was the hikeness as the appearance of a man above 1t.” 
The © appearance of the bow ” 1s another reference to 
the mysticism of Ezekiel 1. 28. Jehuda Ha-Levi would 
g8eem to part company here with Maimonides, who 
regarded mystical visions of God more as inward than 
outward, 2.e. more realisable by the imagination than by 
the external senses. 

The © Kusart ” does not employ the term *© Holy 
Spirit,” but in its place it uses the phrase 158 pay, 


*the Godhead ” or © divinity ” or © divine emanation,” 
and ib is probable that the Hebrew phrase is the 
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equivalent tor Holy Spirit, The LIsraelitish race became 
8elected by God to receive the Torah because 80 high 
was the collective s8tandard of their intellectuality 
and morality that this m>s p2y was ever with them. 
In other words, 80 invaded were they with divinity, that 
they were enabled to commune with God exactly as 
prophets could. In fact they were prophets. (Book 1. 
xev.) © The m>s Py rested on their numbers, 80 that 
they reached, all of them, to the 8tage of the Word 
(127), and the p2y passed over to their works. . . .” 
In the s8ame chapter the philosopher shows how 
*the Divine 8ubstance,” 4.e. Divinity, was vouchsafed 
to individuals here and there (pm) from the time of 
the firs man till the Revelation on Sinai, but only to 
individuals who were MM) PMTEN bra pot 
Mow) MEIN 2DBY7, 1.2. perfect in their health and in 
their morals, strong enough to live to a good age, strong 
in wisdom and ability. This opmion 1s in agreement 
with the reiterated Rabbinic 1dea, that in order that a 
man should have the Holy Spirit, he must first render 
himself perfect in morals, in intellectuality, and in body. 
Jehuda Ha-Levi seems, however, to think that with the 
twelve ons of Jacob there started this outpouring of the 
** Inyan ” upon the whole community of Israel. This 
was the secret of their continued vitality throughout the 
rigours of Egyptian slavery. After this time there were 
again throughout Israel's history men here and there of 
8uPerior moral merit who were vouchsated communion 
with the Deity. He iustrates the idea by the analogy 
of a good tree. If a seed or branch is taken from a 
good tree and transplanted, the fruit produced at first 
may nob in any way resemble that of the original 
tree ; it will probably be much inferior. But after the 
branches have thickened and multiphed, and the tree 
has grown to a healthy maturity, then in all probability 
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the ensuing fruit will fully resemble that of the original 
in 8weetness and worth. Exactly 80 1s it with the 
Jewish race. Adam was created in the image and 
likeness of God. This shows that he was endowed with 
Divinity. He transmitted it to his descendants, several 
were unworthy, and these 1t shunned. But the original 
must inevitably come out. This it did, by 8howing 
itself throughout the whole range of Jewish history in 
the select few who s8hed lustre upon each s8ucceeding 
generation. In Book 11. xiv. (near the end) Jehuda 
Ha-Levi expounds the s8ame argument, showing how 
the © Inyan ” as prophecy filtered down from age to age 
to the s8mall set who were worthy. 

One point 1s clearly recognisable throughout the 
theology of the © Kugsar,” viz. that the Divine element 
implanted in the great men of early Israel, enabling them 
to commune with God, 1s a seed which 1s eternally 
fructifying in his descendantss We, Israelites of 
to-day, carry this seed of Divinity within our breasts. 
We all of us have the possihility of that communion 
with God, which was a characteristic possession of the 
prophet. The prophet possessed 1t, because he rendered 
himself worthy of possessIing 1t. He reached the'stage 
of communion with God after a life-long effort to live 
in the highest order of moral purity and intellectuality. 
The s8ame high consummation may be ours if only we 
constibute our lives after the same exalted pattern. If 
there be found among us here and there any who have 
attained 8uch a ftellowship with God, then they 8tand in 
the same category as the prophet.®? 

Now, to 8um up. ln what ways does Jehuda Ha- 
Levi throw light upon the Rabbinic doctrines of 
Prophecy and Holy Spirit? In the following ways :— 

(4) He uses the phrase 58 p2y in the 8ense of a 
Divine emanation, a Divine outflowing to man. This 


is clearly but a natural development of the wnpr rm, 
Holy Spit. 

(b) The © Inyan © must be possessed by man before 
prophecy 18 Pposstble, The Rabbins say the 8ame of 
the Holy Spit. 

(c) The © Inyan © can be possessed not only by the 
recognised prophet but by all men who make themselves 
morally and intellectually and bodily fit to receive it. 
It must be s8triven after. The Rabbins say the same 
of the Holy Spirit. They attribute its possession to 
many others besides the traditional prophets ; and they 
make 1ts coming dependent upon the accumulated moral 
worth of the recipient. 

(4) There were times when the © Inyan” was an 
inward endowment of the whole Israelite nation ; and 
the return of such a time should be the ideal of Israel 
in all ages. The Rabbins ofttimes 8peak of the Holy 
Spirit as pervading the whole of Israel, or as forsaking 
the whole of Izrael. 

(e) The Shechinah in Jehuda Ha-Levi's system has 
the closest connexion with prophecy and the © Inyan.” 
Prophecy found 1ts home, 1ts only home, in Palestine, 
because the latter was the land of the Shechinah par 
excellence. The obvious inference 1s that the Jew can 
only hope to reach that high s8tage of perfection 
enabling him to be as the prophet, 4.e. to have real 
communion with God, by dwelling once again on the 
land where the Shechinah dwelt. That all this has 
the closest affinity with Rabbinic doctrine, 1s too obvious 
to need dwelling upon here. 


NOTES TO CHAPTER XVIU 


(1) See on this s8ubject Volz, Der Gerst Gottes ('Tiibingen, 1910), pp. 
78-80. 
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(2) See article « Prophetic Literature,” in Cheyne's Encyclopedia 
Bublica. 

(3) Volz (op. ct.) on p. 79 describes prophecy as embracing *© ekstati- 
che Verziickung, Weissagung, begeisterte Rede, ibernatiirliche Erkennt- 
niss w.dgl.” Volz here also quotes several interesting passages from 
the Antiquities of Josephus, in which the latter historian ascribes the 
prophetic ecstasy to several Biblical characters, such as Saul, David, etc, 

(3a) On this question of activity and passivity in prophecy, Volz 
draws an apt contrast between the views held by the Palestinian 
Rabbis and the Alexandrian Jewish scholars on the snbject. He 
remarks (Þ. 81): © Man reflektiert jetzt tiber die Paxsivitat des 
Offenbarungsorgans, wobei die Rabbiner den Propheten starkere Selb- 
stindigkeit zumessen, wahrend der Alexandriner wohl unter dem Einfluss 
der ihn umgebenden Erscheinungen die Passivitat betont.” As an 
instance of the Rabbinic « Selbstandigkeit ” he quotes T. B. Sanhedrin 
89a : nx 1202 ORD DN2 WW PR) D823 1225 ny Ink Jaz, © One 8tyle of 
thought (#.e. according to Rashi, * one style of expression by the Holy 
Spirit”) enters several prophets ; but no two prophets prophesy in one 
style.” In other words, the prophet is passive in his reception of the 
8pirit of prophecy, hence all prophets are alike in this respect ; but in 
giving out the message, the prophet is active and moulds the message 
according to his own will. As an instance of the other view he quotes 
Philo. In his © Who 1s the Heir to Divine Things ” (11. 52) Philo ays : 
« For a prophet says nothing of his own, but everything which he says 
is 8trange and prompted by some one else. , . , He alone 1s a s8ounding 
instrument of God's voice, being struck and moved to sound in an 
invisible manner by him,” Again, in par. 53, speaking of inspiration, 
he says: * For the mind that is in us 1s Temoved from its place at the 
arrival of the Divine Spirit, but is again restored to its previous 
habitation when that spirit departs ; for 14 1s contrary to holy law for 
what is mortal to dwell with what is immortal” He quotes several 
other pasxages in which Philo speaks in the same strain. Interesting in 
this connexion is the passage in Josephus which runs :; © Thus did Balaam 
8peak by inspiration, as not being in his own power, but moved to say 
what he did by the Divine Spirit ” (Antiguitzes, Book iv. ch. vi. 5). In 
the same paragraph Josephus makes Balaam reply to Balak as follows : 
«QO Balak, if thou rightly considerest this whole matter, canst thou 
guppose that it 18 in our power to be s1lent, or to 8ay anything when the 
Spirit of God 8eizes upon us? For He puts such words as He pleases in 
our mouths and such discourses as we are not ourselves conscious of.” 

(4) There is another fact about Maimonides, which to my mind 
stamps him as a mystic, viz. the view he takes concerning certain 
miracles of Scripture. He regards the wrestling of Jacob with an 
angel, the speaking of Balaam's ass, the translation of Ezekiel from 
Babylon to Jerusalem (Ezekiel viii. 3), Isaiah's walking naked and 
barefoot (Isaiah xx. 2) as things which had no exterior reality at all, but 
as mere 8ubjective experiences, visions, dreams in the brain of the 
prophets themselves. A rationalist would either deny the truth of these 
things altogether or he would try to interpret them on natural grounds, 
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(5) M. Friedlander, Guide of the Perplezxed, 1. p. Ixx. Introduction, 

(6) For a further searching criticism of this theory of Maimonides 
gee the commentary of Nahmanides on Genesis xyiii. 2. The latter 
makes use of 8uch an unsparing remark as; 3n33 ammo amann a8 
p72 poRaD2 AR nya? mosR, «Words like these [of Maimonides] con- 
tradict Scripture. It is forbidden to give ear to them, much more to 
believe in them.” Nahmanides draws the distinction between seeing an 
angel or hearing the words of an angel, and the state of mind which is a 
concomitant of prophecy. The former, he says, is comprehended by the 
8ubject when in a state of vision or dream. But not the latter. And 
the two states are utterly distinet from one another, Abarbanel on 
chap. xli. of second book of the Moreh defends Maimonides against these 
strictures of Nahmanides. 

(7) Jehnda Ha - Levi concludes this argument (Book 11. 14) with 
a pasxage bristling with similes of the boldest type. He xays: 
. . . "in a par ew wb nas 1B 'nben paym, ©* The Divine Principle 
waits, as it were, for him to whom 1t 1s meet that it should attach itself, 
80 that 14 should become his God, as was the case with the prophets and 
the samnts, It is just the same as the Active Intelligence which waits 
for him whose natural powers have reached perfection, and whose soul 
and moral qualities have reached that stage of equilibrium which enables 
the Active Intelligence to apply itself to them in the way of perfection. 
It is just as the soul whick waits for its entry into the fetus until the 
latter's vital powers are sufficiently completed to enable it to receive this 
higher state of things. Lt 1s in just the same way as Nature herself waits 
for a temperate climate, in order that she might exert her effect upon 
the 801l and produce vegetation.” 


CHAPTER XIX 


HOLY SPIRIT AND PROPHECY FROM THE RABBINIC 
STANDPOINT (2) 


ExnouGn has now been 8aid to show the close affinity 
between the Holy Spirit and Prophecy, and how the 
Rabbins for this reason attributed the prophetic faculty 
to a far wider circle of individuals than those whom 
we are accustomed to regard as prophets in the light of 
O.T. teaching on the subject. Detailed illustrations 
must now be given.® 

In Genesis Rabba xxxvii. 7 we read: © R. Simeon 
b. Gamliel 8aid, The firs fathers (2.6. Shem, Dber, 
Peleg, etc., mentioned in Genesis x.) owing to the fact 
that they employed the medium of the Holy Spirit, 
used to name their children (at birth) after the name 
of 80me event (»TRX277 a25), but we who do not employ 
the medium of the Holy Spirit name our children 
after the names of our grandparents ("Tmax bw5).” 
The allusion 1s to the 8tatement that Peleg (Genesis 
x. 25) was 80 named *© because in his days was the 
earth divided.” But, as one of the commentators on 
this Midrash points out, this division of the earth 
happened when Peleg was grown up; therefore his 
name at birth must have been a prophetic anticipation 
on the part of his father. This prophetic power was 
possessed by all the raw, 4c. the Noachide families, 


They 8aw into the future, hence they could keep alive 
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the memory of any coming event by embodying 1b in 
a name. But Simeon b. Gamhel denies the possess10n 
of this prophetic power by the Holy Spirit in his own 
days, hence 14 was only the past that could be 1m- 
mortalised in a name, not the future. The Midrash 
follows up the statement by the remark, © R. Jos6 
b. Halafta s8aid Eber was a great prophet.” But 
the fact that Simeon b. Gamhliel speaks of the non- 
existence of the Holy Spirit in his day 1s surprising 
when put by the 81de of other s8tatements emanating 
from about the same date which show that 1t decidedly 
did ex1s8t. Of course 1 1s difficult to 8ay which Simeon 
b, Gamliel is meant here. There were two of that 
name. Simeon b. Gamhel I. was President of the Great 
Sanhedrin at Jerusalem in the last two decades before 
the destruction of the Temple. Simeon b. Gamhel II. 
was a Tanna of the third generation, and, as we gather 
from T. B. Sotah 49b and parallel passages, he lived 
at the time of the Bar Kochba revolt, z.e. the s8econd 
century A.D. Now, in Leviticus Rabba xxi. 8, we 
get the phrase in the midst of a peculiar anecdote, 
wNpT TIA Napy "7 mMÞy, © R. Akiba 8aw by the Holy 
Spirit.” Akiba's dates, roughly, are from A.D. 50-130. 
If, then, our Simeon be he who Ived before the 
destruction of the Temple, 16 8eems strange that the 
Holy Spirit being already then extinct, 1t should be 
8a1d to reappear 1n a man who hved after that time. 
If, however, he be the Simeon who lived at the time 
of Bar Kochba, then his dates are practically identical 
with those of Akiba. Why, then, should the Holy 
Spirib have been extinct in the one case while it 
was extant in the other! Again, in Leviticus Rabba 
XXXV11. 3 (cp. T. B. Erubin 64a, Jerusalem Talmud 
Aboda Zara, chap. 1.) Gamliel II. *f 8ees by the Holy 
Spirit.” He lived at the beginning of the second 
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century A.D. TI have already quoted R. Meir in this 
connexion. He too belongs to the second century A.D. 
The explanation of the difficulty 8eems to be this : 
Holy Spirit is employed in Rabbinic literature as 
an adjunch to prophecy in three distinct 8enses. 
Firstly, 16 18 a Divine emanation which inspired the 
recognised prophets of the O.T. and the writers of all 
the books included in the O.T. canon. Secondly, it 
inspired with a sort of prophetic 8ense 8everal miscel- 
laneous characters not only in O.T. Scripture but after 
the close of the canon. Thardly, 1t 1s a Divine endow- 
ment akin to prophecy which any one may attain 
provided he lives the hfe which leads up to this high 
state of moral, religious, and intellectual perfection. It 
is not merely a thing of the past. God's revelation of 
Himself 1s not confined to any particular period of 
human history. The worthy man in any age can reach 
the highest s8tage of communion with God. For this 
highesb stage of communion 1s rendered possiþle, because 
God's Holy Spirit is immanent 1n man ; thus, man can 
reach this ideal in any age, provided only that his 
merits warrant 1t. | 

R. Simeon þb. Gamhliel im the 8statement attributed 
to him above, 1s clearly using the phrasge mM pwbNDD 
wnNPT in the firs of the three senses. With the 
destruction of the 8econd Temple, canonical prophecy 
ceaged. Nay, it ceaged many years before the 
destruction, 80 that whether our Simeon b. Gamliel 
be he who lived two decades before the destruction 
of the Temple, or he who hved at the time of the Bar 
Kochba revolt is really immaterial to the argument. 
The locus class:cus, whence 1s derived the theory of 
the cessation of prophecy 1 the time of the second 
Temple, is the following statement, which occurs 
many times in different parts of Rabbinical literature : 
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3) NRRTT1 jÞ MOM AMR mA mee ama mean (Song of 
Songs Rabba viu. see Note (2), p. 267), © Five things which 
existed in the firs} Temple were lacking in the second. 
These were (a) Fire from on High, (b) Anointing Oil, (c) 
the Ark, (4) Holy Spirit, (e) the Urim and Thummim.” © 
That the Holy Spirit 18 here an allusion to canonical 
prophecy 18 8een from a parallel remark which like- 
w18e occurs with great frequency : &21MITTR E822 INEWH 
OentDn wp mn NPDDE PROD) ITT AN, © With the death 
of Haggai, Zechariah, and Malachi the Holy Spirit 
ceaged in Israel.”® The Rabbins regarded these 
three as the only prophets of the second Temple. 
Their deaths probably occurred in the early days of 
the s8econd Temple's existence; hence the statement 
that the © Holy Spirit” was wanting in the 8econd 
Temple. 

The second sense of Holy Spirit 1s found in passages 
8uch as the following :— 

Most of the prominent characters, men and women, 
in the Book of Genesis © foresaw ” by the Holy Spit, 
1.e. the possesslon of the Holy Spirit meant the ability 
to prophesy. Yalkut on Genesls xvi. attributes 16 to 
Sarai, thus: © And Abram hearkened to the voice of 
Sarai, 2.e. to the voice of the Holy Spirit within her.” 
By the istrumentality of the Holy Spirit, Sarai foresaw 
that Abram's taking Hagar to wite would result in 
the birth of a s0n. 

(tenesis xxvui. 42 reads, * And these words of Esau 
her elder 80n were told to Rebekah.” Who told her? 
Midrash Rabba on this passage answers by saying, 
**'The mothers (z.e. the wives of the patriarchs) were 
prophetesses.” Rashi, however, on the passage 8ays, 
**It was told her by the Holy Spirit.” Now, Rashi 
frequently quotes from Rabbinic sources without men- 
tioning that they are Rabbinic. I cannot, however, 
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find this passage in any of the Midrashim to which I 
have access. Accordingly the remark is to be regarded 
as. Rashi's own interpretation of the Midrash Rabba 
pas8age. And it proves my point. It proves that m 
Rashi's mind, Holy Spirit and Prophecy were inter- 
changeable terms. Another interesting reference 1s 
verse 45 in the 8ame chapter of Genesis, © Why 
Should I be deprived also of you both in one day ?” 
Rashi on the passage here remarks, "2 7 npm mA, 
*'The Holy Spirit cast itself within her [2.e. took 
poss8es810n of her] and 8he prophesied.” Rashi gives 
his 8ource as T. B. Sotah 13a What do we read in 
the latter? The words mp2 Sw Mw Nmavpra, © the 
prophecy of Rebekah was fulfilled.” The Rabbins 
deduce from certain data that Jacob and Esau met 
their death on one and the same day (or rather, that 
the burial of both took place on the same day), and 
that Rebekah in her exclamation © Why should I be 
deprived also of you both in one day ?” had a sort of 
prophetic dread that the death of both her sons 
would happen on the same day. This point 1s merely 
to show how, to Rashi, there 1s an identity between the 
possession of Holy Spirit and the gift of prophecy. 
Genesis Rabba Ixxv. 8, commenting on Genesis 
XXV111. 1, pertinently asks the question, Why does Isaac 
give his 80n a 8econd blessing, 8eeing that he had 
already invoked upon him the blessing of Heaven in the 
preceding chapter? 'The Midrash gets out of the diftculty 
by 8aying that © Isaac s8ees by the Holy Spirit that his 
80n8 would one day be exiled among the nations. He 
therefore 8ays to his s80n Jacob, © Come and let me give 
thee the blessings of exile.” May God return to thee 
and gather thee from the places of thy captivity.” 
(zenesis Rabba Ixx. 12, commenting on Genesls xx1x. 11, 


8ays, © Why did Jacob weep when he kissed Rachel ? 
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It was because he foresaw by the Holy Spint that he 
would not lie with her in bunal.” 

Genesis Rabba Ixxxiv. 19, commenting on the 
words © an evil beast hath devoured ' him ” (Genesls 
XXXxVii. 83), 8ays: © The Holy Spirit gleamed (man) 
within him ; the evil 8pirit was the wite of Potiphar, 
2.e, Jacob prophetically declared, by this remark about 
an evil beast, the coming calamity to Joseph mn 
connexion with Potiphar's wite. 

An interesting reference to the as80ciation between 
Holy Spirit, Shechinah, Prophecy, and Urim and 
Thummim is afforded by a passage in T. B. Yoma 71b: 
** Every priess who 8poke by the Holy Spirit, and 
upon whom the Shechinah rested, consulted the Urim 
and Thummim successfully ” (2.e. all the priests who 
had not these qualifications received no as81stance from 
the Urim and Thummim). Zadok (2 Samuel xv.) and 
Abiathar are given as instances. The former had the 
necessary qualifications of Holy Spirib and Shechinah. 
The latter had not. As Rashi on the passage 8ays, 
Zadok was a 2 jm, © a worthy pnest,” otherwise the 
Shechinah and Holy Spirit would not have rested upon 
him. It is exceedingly diftcult to differentiate here 
between the meaning of © speaking by the Holy Spirit ” 
and © the Shechinah resting upon any one.” The latter 
phrase possibly refers to the 1nspiration of prophecy and 
the capacity to utter 1b; the former alludes to what 
causes this capacity, viz. the fact of being filled with 
the Presence of God. Thus, 1t was only he who already 
possessed the equipment of prophecy, that could reap 
any benefit from the Urim and Thummim. The 
method of consultation by the Urim and Thummim 1s 
given in 8everal Talmudic and Midrashic passages, e.g. 
Yoma 73b; Sanhedrin 16a; Baba Bathra 122a; 
Targum Jonathan on Exodus xxvin. 30 ; Sifri Numbers 


264 THE IMMANENCE OF GOD CHAP. 


141, etc. From all these passages 1t can be generally 
inferred, that the Urim and Thummim were regarded 
by the Rabbins as a materialized conception of the 
Presence of God under the guise of light. It had 
close affinity to Shechinah, which was familiarly con- 
ceived as a mysterious hight ; the Rabbinic explanation 
of the word © Urim ” as © thoge whose words give light * 
substantiates the argument.” The whole matter, then, 
amounts to what has been said previously, viz. that 
i6 18 only he who has previously s8ought God that 
can find Him. The priest, in order to receive the 
prophetic mess8age from the Divine Light, must 
previously have cultivated the art of prophecy. This 
he could only do by ordering his life after 8uch an 
exalted s8tandard that the Holy Spirit could find 
lodgment in him. 

Yalkut on Song of Songs 1. 11 declares that Jacob 
on his death-bed by means of the Holy Spirit gave his 
80n8 a Prophetic forecasb of the Tabernacle, and even 
commanded them concerning the making of © the 
middle bar ” (Exodus xxvi. 28). 

That Holy Spirit and Prophecy should associate 
themselves in all sorts of ways and degrees round the 
person of Moses in Rabbinical literature, is only to be 
expected. It 1s, however, worth quoting here, an 
illustration of the lengths to which the Rabbins at 
times went 1n some of their ass8ertions. It is mn 
Midrash Tanhuma on wan » ”Þ : © Moses looked by 
means of the Holy Spirit and foresaw that the Temple 
would one day be laid in ruins, and that the bringing 
of the first-fruitts would cease; he therefore arose 
and instituted for Israel the three daily Prayers ; 
because prayer is more beloved before God than all 
good deeds and than all sacrifices, for 80 it 1s 
written, Let my prayer be set before Thee as incense, 
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and the liftimg up of my hands as the evening 
8acrifice (Ps8alm cxli. 2).” This, by the way, 18 1n- 
consistent with the oft-repeated Rabbinic saying that 
the three daily Prayers were 1nstituted by the three 
Patriarchs of Genesis. Yalkut on Joshna vu. (from 
Jerusalem Talmud Sanhedrin vi.) makes Joshua at the 
very outset of his career foresee by the Holy Spirit 
that he would be called upon one day to divide the 
Holy Land by lot among the tribes. 

Ruth Rabba 11. (repeated in Yalkut on Deuteronomy 
chap. 1.) attributes the 8pirit of prophecy by means of the 
Holy Spirit to Rahab who hid the s8pies, otherwise how 
could she have foreseen that the pursuers would return 
after exactly three days? This ascription of the Holy 
Spirit to Rahab, who is described in Joshua 11. as a 
harlot, might seem 8trange. But the Rabbins make out 
Rahab to have become a proselyte to Judaism after the 
capture of Jericho. She married Joshua, and became 
the ancestress of a line of priests and of prophets, of 
whom Jeremiah was one ('T. B. Megillah 14b). 

Yalkut on 1 Samuel chap. 1. 28, © As long as he 
liveth he shall be lent (5ww) to the Lord,” 8ays that at 
the moment she uttered this remark, Hannah was 
inspired with the Holy Spirit. Accordingly, this 
remark of hers was a prophecy. The Hebrew for 
* lent ” is the s8ame as the Hebrew for © Saul.” $0 that 
what Hannah prophesied was, © As long as he lveth 
there 8hall be a Saul to the Lord,” +4.e. Hannah 
prophesied the rise of Saul, who would live as long as 
Samuel and survive him. 

Tanhuma on npn”D makes Solomon prophesy by 
the Holy Spirit the death of certain workmen sent him 
by Pharaoh Necho to aid in the construetion of the 
Temple. 


Yalkut on 2 Samuel xx. 22 makes David foresee 
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by the Holy Spirit that Mordecai would be descended 


from Shimei who had *© cursed him with a grievous 
curse.” This was the reason why David pardoned 
SIL1ME1. 

Yalkut on 2 Kings ut. says as follows © : © Before 
the time of Eljah's disappearance, the Holy Spit 
was abundant in Israel, as it 1s 8aid, © And the 8ons 
of the prophets that were at Bethel came forth to 
Elisha, and 8aid unto him, Knowest thou that the 
Lord will take away thy master from thy head to-day ?* 
They then went and stood afar off and crossed the 
Jordan. I might have thought that they were few in 
number! Therefore 1t is said, * And fifty men of the 
80ns of the prophets (verse 7). I might have thought 
that they were ignorant men (pwyTn). Therefore 16 18 
8a1d, © thy master,' T2778. It is not said © our master, but 
'thy master. This shows that they were as wise as 
Elisha, but when Elijah was taken away, the Holy Spirit 
departed from them, as 1b is s8aid (verse 16), © And they 
8a1d unto him, Behold now, there be with thy 8ervants 
fifty 8trong men (2.e. not, as before, fifty men of the 
80ns8 of the prophets, but merely men of physical 
prowess) ; let them go, we pray thee, and seek thy master 
(4.0. not as before © our master,, but * thy master '). 
This teaches that the Holy Spirit had by then departed 
from them.” 

The close as80clation, in the Rabbinic opinion, be- 
tween Prophecy and Holy Spirit, is a point of great 
importance to the student of early Christianity. From 
the remark that ©* the Holy Spirit was abundant mn 
Israel” it is to be inferred, that the world did not 
have to wait till the wondrous times of the birth of 
Christ to 8ee an outburst of prophetic power among men. 
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NOTES TO CHAPTER XLX 


(1) See what Volz says on this point (pp. 116, 117) : * So scheint 
es doch unwiderlegbar, dass die grossten Rabbinen Pnenmatiker 
waren, Sie hatten das pneumatische Element in sich, in ihnen 
lebte das prophetisxche Feuer, die wunderbare Weisheit, die gottliche 
Frommigkeit ; von der Dingen der Welt los, konzentrierte sich thre Seele 
auf den geistigen Beruf. . . .” Volz goes on to give instances of the 
Rabbinic ascription of the prophetic power to many a Rabbi of the time, 
and he associates with this the many recorded instances of the wonder- 
working powers of certain Rabbis. Thus, he points to the passage in 
Jerusalem Talmud Schebiit ix. 38d where R. Simeon b. Yohai when in 
a 8ubterranean hiding-place could divine what was going on outside. 
Also to T. B. Ta/anith 25b where rain falls at the intervention of Akiba ; 
to T. B. Berachoth 34b where R. Hanina b. Dosa, by prayer, heals the 
80n of Gamliel the s8on of Johanan b. Zakkai In T. B. Yoma 39b 
Johanan b, Zakkai prophesies the fall of the Temple forty years ahead ; 
and Simeon the Just prophesies, from a certain fact that had befallen 
him on the Day of Atonement, that the coming year would be his last. 
Volz gives many more examples. 

(2) This passage of o92T mwhin not only recurs with frequency 
but also with differing wording. In T. B. Yoma 21b the ©& anoint- 
ing oil” is left out of the list and *Shechinah” is substituted. 
In Numbers Rabba xv. 10 the word nx, © which were concealed,” 1s 
used. This points to the belief in the future restoration of the five; 
Alzo in place of the *anointing oil” and © Urim and Thummim ” we 
get the * candlestick ” and © cherubim.” Whether these variations are 
merely accidental as being due to error, or whether they point to an 
original larger list of which these form but a part, or whether they reveal 
an identity of interpretation in the case of some of the terms, 1s a matter 
for the investigator. 

(3) See T, B. Sukkah 48a ; Sanhedrin 11a ; Song of Songs Rabba viii, 

(4) Quoted also in Yalkut on Micah v. 

(5) For a concise description of Urim and Thummim and a good 
8ummary of the various views held by scholars, as well as the relations 
to Babylonian oracular consultations, the student should see Kennedy's 
article © Urim and Thummim ” in Hastings' Dictzonary of the Buble. 

(6) Drawn by the Yalkut from Tosefta Sotah, xi1. 5. 


CHAPTER XX 


HOLY SPIRIT AS IDEAL 


So far I have shown how, in the theology of the 
Rabbins, the possession of the Holy Spirit was the 
highest s8piribual equipment of certain distinguished 
Biblical characters, of the authors of the Books of the 
O.T., of prophet, prophetess, king, and s8age. But, as 
I have already hinted, the Rabbins did not relegate 
the possibilities of the Holy Spirit to any one particular 
8ection of time. Although strongly particularist 1n 
many respects, there were others in which they were 
emphatically unrversalist. This 18 one of them. The 
Possess10n of the Holy Spirit was not, for them, 
Inited to the past ; neither was 1b the exclustve property 
ot their own time. It was a gift from God for all 
time, which every one could attain to, provided he 
used the right means. And they expressed this as 
a doctrine in the © imperative mood ” as the gram- 
marians would 8ay. They laid 1b down as an axiom 
that 1t 18 the religious obligation of every lsraelite 
to 80 8anctify his life that he should be worthy of 
becoming possess8ed of God's Holy Spirit. It is the 
gupreme religious ideal which every Jew must strive to 
realise. His firs aim must, therefore, be to make his 
phys1cal life holy. Man must think of his body as well 
as of his soul. In the opinion of the Rabbins, every 


physical impertection or derangement of the organism, 
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as e.q9. 80rrow, Pain, etc,, acted as a bar against the 
acces810n of the Holy Spit. 

This last 1dea brings us face to face with one 
distinguishing characteristic of Rabbinical ethics, viz. 
the importance of the body in the leading of a holy 
life. The body is God's, 8ay the Rabbins, as well as 
the 8oul. Hence, to be perfect as they understood 
perfection, means to be sound both physically and 
S8piritually. And hence, any action which inflicts pain 
or deprivation upon the body, 18 s8tigmatised as sinful. 
Thus T. B. Ta'anith 11a, 22b declares, © He who subjects 
himself to needless fasting and self-castigations, or even 
denies himself the enjoyment of wine, is a sinner.” The 
Jerugalem Talmud Kiddushin 1v. Halacha uv. s8ays, 
* Account will be taken from man for every lawful 
enjoyment he refuses.” Leviticus Rabba xxxiv. 3 gives 
this teaching in anecdote form. AHullel takes a bath and 
declares that he 1s performing a religious act. *©* How 
is this?” ask his disciples. © Well,” answers Hillel, 
* ab all theatres you will see the statues of kings. These 
are regularly and industriously washed and cleansed by 
men who receive a great reward for 80 doing. Now, 
my body is created in the image and after the pattern 
of God. If the image of a mere human king claims 
8uch as8iduous devotion, how much more 80 ought the 
image of the Almighty King of Kings ?” 

Such then being the ethical outlook of the authors 
of the Rabbinical literature, 1t 18 easy to 8ee why they 
8hould have denied the Holy Spirit to man or nation 
when they are in a state of physical imperfection. 
Genesis Rabba xci. 6 s8ays, © From the day Joseph 
was 8tolen, the Holy Spirit departed from Jacob.” 
Sorrow is a bodily imperfection. The highest ethic 
demands a bodily pertection as its firss condition. 
Hence the grief-stricken man cannot conform to the 


270 THE IMMANENCE OF GOD car. 


highest ethic. He 1s thus repugnant to the Holy Spit. 
When, however, Jacob receives the happy tidings that 
his 80n 18 still alive, then © his spirit revives” (Genes1s 
xlv. 27), +.e. 8ays Aboth De R. Nathan xxx., © the 
Holy Spirit returns to him.” 

Yalkut on 2 Samuel xxu. quotes the following from 
the Tanna Debe Elijahn Rabba 1. : © During the twenty- 
two years that the Holy Spirit left David, King of 
I8rael, David used to shed tears every day, etc. etc. . . . 
until at last he showed true repentance, when the Holy 
Spirit came back again to him.” The cause of this 
departure of the Holy Spirit, was his sin with Bathsheba. 
Sin 18 here looked upon, as a physical, as well as a spiritual, 
defect. The man who has sinned, has rendered himself 
organically impertect, as 16 were. There 18 a passage in 
T. B. Yoma 22b which 8peaks of David being afflicted, 
on account of his offence with Bathsheba, with leprosy, 
for a space of half a year, during which time he was 
abandoned by his own court (prrRp mob wp), and 
also by the Holy Spirit. David's 8m 1s followed by a 
bodily affliction — to the Rabbins suffering was the 
consequence of previous sin—and his bodily organism 
being thus tainted with an imperfection, he was 2ps0 
facto rendered incapable of receiving the Holy Spirit. 

Genesis Rabba Ix. 3 (quoted also in Tanhuma on 
"mpMmA) s8peaks of the Holy Spirit as departing from 
Phinehas as a consequence of his 8in in connexion with 
the daughter of Jephthah. What the 81m was, is given 
in these Midrashic passages, as well as in T, B. Ta'anith 
4b. There 1s the 8ame idea here, of 8in as physical 
impertection. 

Yalkut Esther v. 2 8ays of Esther: © When she 
approached the abode of idolatry |2.e. in the palace of 
Ahasuerus] the Holy Spirit departed from her, and 8he 
exclaimed, My God, my God, why hast Thou forsaken 
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me? Why art Thou s0 far from helping me, and from 
the words of my roaring ? (Psalm xxii. 1).” Here again 
the taint caused by an approach to an abode of sin 
constitutes not only a spiritual, but als& a bodily, 
infirmity. Hence the Holy Spirit departs from Esther. 
The verse from Psalm xx1. 1s interesting to the 8tudent 


of the Gospels. 


Such, then, are the physical or moral imperfections 
which 1mpede the Holy Spirit. A pure uncorrupted 80ul 
in a pure uncorrupted body—such 1s the only s01l con- 
genial to 16. The best and worthiest in Israel's past did 
realize this exalted pitch of spiritual perfection. The 
best and worthies> in the Israel of all time have the 
poss1b1lity of realising 1b ; and the Holy Spirit will rest 
upon them too. It must be the ideal striven after. 

Many of the Rabbinical passages treat Holy Spirit 
from this standpoint. 

First place must be given to the celebrated dictum 
of R. Phinehas b. Jair (second century A.D.). It is in 
T. B. Abodah Zarah 20b; and with 8ome s8light variants 
in Mishna Sotah ix. 15. Phinehas is a firm behever in 
man's perfectibility ; 8tep by s8tep he can ascend the 
ladder of purity, until he reaches the highest consumma- 
tion, viz. Holy Spirit (which leads to Resurrection of 
Dead). His laconic utterance 1s as follows: © The 
Torah leads to carefulness (mwrm), carefulness to dili- 
gence (MMM), diligence to cleanliness (Mvp2), cleanliness 
to abstemiousness (MwwD), abstemiousness to purity 
(me), purity to piety (MTon), piety to humility 
(may), humility to fear of sin (x71 nxT), fear of 8in to 
holiness (MmeYTp), holiness to the Holy Spirit (1h), Holy 
Spirit to the Regsurrection of the Dead.” 

The programme of R. Phinehas 1s ingenious. The 
terms he uses require more than a little elucidation. 


wn. 
—_ 


2" 460k I 4 


272 THE IMMANENCE OF GOD CHAP. 


A whole volume has been written on them, v1z. the 
Mesillat Yesharim of Moses Hayyim Luzzatto. There 
are three points particularly germane to our spectal 
8ubject. They are ;— 

(1) It is noteworthy what a large part the physical 
element plays here—the point previously alluded to. 
The first condition of spirituality 18 bodily purity. 

(2) The scale of discipline 1s such, that 1t 1s given 
to every man to go through the stages successfully, 1t only 
he wills ib. Every man may become possessed of the 
Holy Spirit. It is the culmination of what the religious 
life should mean in the case of each mdrvidual hving it. 
It is the goal to be held ever in view. It is withheld 
from no one who wins 1t. 

(3) The 8tatement that Holy Spirit leads to the 
resurrection of the dead, is not easily intelligible. The 
opinion of Luzzatto throws light upon 1t, however. 
The possession of Holy Spirit, says he, leads man to 
the state of spiritual exaltedness of men like Elijah and 
Elisha who, according to the Seriptural narrative, were 
able to resurrect the dead. These men were sharers in 
the Divine nature to 8uch an extent that they, as it 
were, took on one of the great prerogatives of God, viz. 
to impart life. God places His Holy Spirit in every 
man worthy of 16, and the man thus dowered reaches a 
height of spirituahty which, while at no point lifting 
him out of the sphere of mortality, yet raises him to 
that exalted level where the close kinship between the 
human and the divine 1s most clearly manifested. 


Leviticus Rabba xxxv. 7 has the following saying : 
** He who learns with the intention of practically 
carrying out his learning, will merit the receiving of 
the Holy Spirit.” *© Learning,” of course, refers to the 
Torah. If any saying 1llustrates the widest possible 
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dissemination of Holy Spirit, 1b 18 this one here quoted. 
It is in the power of every one to 8tudy Torah. Nay 
more, 1t 18 every one's paramount duty to do 80, based 
on the phrase, © And thou shalt meditate therein day 
and night ” (Josh. 1. 8). But no right-minded man will 
fail to put theory into practice ; his 8budy will aid him 
to a more acceptable execution of his religious and 
moral obligations. This 1s the aim of all culture. The 
man possessed of 'Torah-culture in this 8ense, will receive 
the Holy Spirit. And 1ts attainment les in every one's 
Power. 

Tanhuma on TnS>zym places the acquisition of Holy 
Spirit on other grounds : © From here thou mayest 
learn that whoever s8acrifices himself for lsrael's 8ake 
will, in the future, receive the merit of honour, greatness, 
and the Holy Spirit.” The mcentive to this remark 18 
worth noting. The Rabbinic comment on Numbers x1. 
16-17 18 as follows : Moses 1s bidden to gather s8eventy 
men who are to bear with him © the burden of the 
people.” He does not know whom to choose and whom 
not. God tells him, thereupon, to choose those © whom 
thou knowest to be the elders of the people, and officers 
over them.” These officers (p7ww), 8ay the Rabbins, 
were they of whom it was 8aid, © And the officers 
of the children of Israel, which Pharaoh's taskmasters 
had set over them, were beaten ”' (Exod. v. 14). They 
were the officers who showed 8uch exemplary selt- 
8acrifice, at that dark period of IsraeÞ's history, by per- 
mitting themselves to be flogged rather than let their 
8ubordinates 8uffer. For when the Egyptian task- 
master found the tale of the bricks defective, the 
Hebrew officer took the blame on himselt rather than 
betray any of his people—s0 the Tanhuma legend. 
Moges selects these elders and officers, and God places 


80me of the 8pirit which is upon Moses, upon them. 
T 
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This was the reward for their altruism. And this 18 
the reward, 8ay the sages in our passage, which 18 
gure to come at all times and in every age to him 
who shows the same self-sacrificing zeal for his people's 
welfare. The patriotic 1deal could not be placed on 
a nobler basis than this. 

The word *© faith ” (Ms) or © belief” 1s not found 
with any frequency in Rabbinical literature. But of the 
few 8ayings concerning faith which are found in Rabbinic 
literature, those of Mechilta on the words * And they 
believed in the Lord and in Moses His servant © (p. 33 
of Friedmann's edition) are most striking. A s8aying 
which concerns our present 8ubject 18 : © R. Nehemiah 
8ays, W hosoever taketh upon himself one precept in faith 
is worthy that the Holy Spirit should rest upon him.” ® 
Faith is here 8et down as one of the main avenues 
leading to the Holy Spirit. R. Nehemiah's utterance 
need not necessarily be confined to Jews alone. Let 
only all men of any nation whatsoever, take upon 
themselves the doing of one precept in faith—and this 
potentiality 18 i accord with many an O.T. ideal—and 
we 8hall then have that universal outpouring of the 
Spirit upon all flesh which is prophesied by Joel (11. 1-2). 


This is certainly a realisable ideal. 


NOTE TO CHAPTER XX 


(1) It is an interesting study to compare this Mechilta passage on 
Faith with that of Hebrews x1. 


CHAPTER XXI 


HOLY SPIRIT IN ITS RELATION TO NON-JEWS 


THoUGH there 18 a s8trong particularisb tendency in the 
Rabbinic doctrines of the Holy Spirit, there are not 
wanting indications of a untversalistic treatment of the 
question. The Rabbins did at times, under certain con- 
ditions, enunciate the broad idea of God out-reaching the 
bounds of the Jew and consenting to find His sanctuary 
among men generally. [llustrations are :— 

A remarkable pas8age im Numbers Rabba xx. 1 
where the Midrash actually places the non-Israelite 
prophet on an equality with the Israelite prophet in 
respect of the possess1on of the Holy Spirit. Commenting 
on the verse in Deuteronomy xxx11., © He is the Rock, 
His work 1s perfect; for all His ways are judgment,” 
i6 remarks, © God did not place in the mouths of the 
nations what would serve them as a plea for the future, 
enabling them to say, Why hast Thou kept us far away !? 
But what did He do? Just as He raiszed up kings, 
8ages, and prophets from the Israelites, 80 He raised up 
these from the nations generally.” As we have seen 
from previous remarks, Holy Spirit always went hand 
in hand with prophecy, in Rabbinic theology. It 1s 
quite true that the Midrash here, as mm several other 
places, contrasts the defects of the heathen prophets 
with the virtues of the Israelite prophet, but the very 


tact that the Rabbins thought the former worthy of the 
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name of prophet, is important. They even place Moses 
and Balaam on one and the same pedestal ! Thus, © God 
raised up Moses for Israel and Balaam for the idolaters.”® 
But Balaam proved himself unworthy of the Holy Spit: 
he misapphed 1+ to the attempted detriment of Israel. 
It was for the latter reason, says this extraordinary 
Midrash, that God finally withdrew His Holy Spirit 
from non-Israelites. p5D m5 vn nba Un Mana 5 
MD DB MRN BMD Toy MP p12 1" MapT. The peculiarity 
of this Midrash 1s that it attributes the Holy Spirit to 
the Gentiles, as well as to the Gentile prophets. But 
the former had 1b only temporarily. At what time they 
losb it, ib is impossible to tell. 

Balaam's extraordinary career 18 thus described 
(Numbers Rabba xx. 7) : © At firs he was an interpreter 
of dreams; from this, he turned to become a diviner ; 
from bhe latter, again, he turned to become a participator 
in the Holy Spirit.” Thus, the most distinguished of 
the prophets of heathendom, stood as near God as did 
the most distinguished among the ancient prophets of 
[8rael. 

There 1s, however, one httle modification in the 
Rabbinic teaching on this head — viz. that - Balaam 
and all pagan prophets (2.e. non-Israelite) were only 
in Posses810n of the Holy Spirit at night. Thus, in 
Leviticus Rabba 1. 15, R. Jos6& 8ays that God only 
revealed Himself to the heathens at night. This is an 
allusion to the possess1on of the Holy Spirit by Eliphaz 
—a non-[sraelite. Also, pagan prophets only enjoyed 
M27 *n, © half the Divine Word,” whereas lIsraelite 
prophets were the recipients of © the complete word.” 
But, anyhow, the great fact remains, that non-Jews were, 
in certain senses, considered by the Rabbins as sharers 
in the act of closes6 Divine communion which 18 con- 


noted by the phrase © Holy Spirit.” © 
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Yalkut on Judges iv. 4, quoting from the Tanna 
Debe Eljahu Rabba, says: © I bring heaven and earth 
to witness that the Holy Spirit dwells on a non-Jew as 
well as upon a Jew, upon a woman as well as upon a 
man, upon maid-servant as well as man-servant. All 
depends upon the works of the particular individual.” 
Of course, account must be taken of the fact that the 
Tanna Debe Elijahu (both the Rabba and the Zuta) are 
among the latest of the Midrashim, their date of re- 
daction being about the end of the tenth century.® 

Needless to 8ay, in any consideration of this 8ubject, 
regard must be had for the historical background of the 
Rabbinical Iiterature. It is necessary to think of the 
Maccabean revolution, the struggle against Hellenism, 
the rise agains} Rome in the days of both Titus and 
Hadrian. Times fraught with 80 much trouble and 
suffering to the Jews, can hardly be expected to en- 
shrine the broadest-minded literary express10ns about 
the © nearness * of God to the non-Jew. 


NOTES TO CHAPTER XXI 


(1) Cp. a far greater statement by R. Meir in T, B. Aboda Zara 
26a, viz. : * A non-Jew who 1s learned in the Torah 1s as great as the 
High Priest.” 

(2) Op. Sifri on Deut. xxxiv. 10, * There arose no prophet in Israel 
like Moses, but there arose 8uch an one among the nations, He was 
Balaam.” 

(3) See Lector Friedmann's scholarly editions of Seder Ehahu Rabba 
and Seder Eliahu Zuta, with annotations referring to all branches of 
Rabbinical iiterature, and an exhaustive introduction dealing with the 
relations of these Midrashim to preceding works. Vienna, 1900 and 
1903. 
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CHAPTER XXII 


THE GENERAL RABBINIC CONCEPTION OF GOD 


IT has now, I hope, s8uftciently been proved that 
Rabbinic theology is deeply ingrained with a mystical 
element. The quintessential feature of all mysticiem— 
the belief in the Immanence of God—is a characteristic 
of 'the Rabbinic Judaigm. The incoming of God 
into human life, the implanting of the Divine life 
within the human s8oul, the permanent presence of the 
Divine Spirib accompanying, -or acting in fellowship 
with, a whole body of men or a whole race, —I have 
quoted suthcient 1tlusbtrations from the vasb domains of 
Talmudic and Midrashic literature to demonstrate the 
tenacity with which the authors of the latter held 
these truths, and their unshakable belief in the fact 
that the people on whose behalf they s8poke experienced 
them. The Shechinah 1n all its different representations, 
whether as fire or as cloud or as the wings of a bird, 
really points to an inward and first-hand experience 
of religion. It denotes the idea that the individual 
Israelite, or the whole race of Israel, 1s actually en- 
circled by the mystical presence of God, and lives 
in a 8ort of organic union with God. The Jew 
believed that the Shechinah floated about, as 1t were, 
in his environment; in other words, he believed that 
his God was conjunet with all those of his race and 


faith who did His will, and thus found refuge in Hum ; 
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there was a Divine life circulating through them and 
expres8Ing 1tself through them. I have also made it 
clear, 1n my long excursus into the various 8ignifications 
of s8pirib and Holy Spirit, how clearly the Rabbins 
realized the 8eed of Divinity which we carry in 
our breasts. The Holy Spirit 1s a Divine endow- 
ment to man, an emanation of God, which is the 
originator of the prophetic faculty, and which in the 
case of all men makes known the will of God, and leads 
man on to ever higher and higher flights of worthy 
thought and noble action. It is the medium by which 
men become aware of the nearness of God, of His Father- 
hood, and of His ever-constant accessibility to their 
desire to hold communion with Him. The numerous 
1llustrations I have adduced, of the graphic manner in 
which the Holy Spirit 18 personified by the Rabbins 
and plays a part in the variegated experiences of life, 
all go to demonstrate 1gresistibly, how the idea of the 
Divine Immanence 1s woven into the very structure of 
their fundamental teachings. 

Putting aside all the technicalities of the 8ubject 
which constibute the groundwork on which the arguments 
have been built, let me now, in the pages that remain, 
address myself to the broader and more comprehensive 
aspect of the question. To what general results have 
these investigations led ? On the evidence before us, 
what are the right findings with reference to the 
question of the Rabbinic conception of God ? 

I shall firs take the negative 81de of the answer 
to the query. 

Firstly, the Rabbinic God 1s not, as Weber and 
others have insisted, a kind of Absolute, dwelling in 
impenetrable aloofness from man and the world, merely 
8elf-contained and bearing no relation to anything ele, 
a supramundane and therefore extramundane Being, a 
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transcendent God who made man and the world ages 
ago, and has long retired from the scene like a 8uper- 
annuated workman, a far-off monarch whom no man 
has ever 8een, and whom none can know because of His 
unfathomable distance. Assertions hike these appear 
totally groundless, when taken in conjunction with 
the fruitful crop of the Shechinah and Holy Spmit 
and Memra teachings which are set forth in this bock. 
Let it sufftice to give two quotations which bear 
directly upon this particular point. In the Mechilta 
on n>wa (edit. Friedmann, page 41) we read as follows : 

. "21 2171 wa na Map MTS Rob mTRIm 2. © Come, 
gee! Not as the quality of man 1s the quality of God. 
If two persons in distress cry for help at one and the 
8ame time to man he cannot hear them (because their 
combined voices confuse him). But with God, even if 
all creatures in the universe were to come and pour out 
their plaints altogether before Him, He would hear all.” 
How can 1t be sa1d, after reading a passage of this sort, 
that the Rabbinic God is a far-off Absolute, unrelated 
to, and having no connex1on with, the world? What 
more explicit pronouncement could one have as to the 
access1þ1lity, the nearness, the yearning love, of God the 
Father, His answering 8ympathy with the woes of 
Suffering humanity, the everlasting arms capable of 
zupporting the limitless burdens of those who walk mn 
darkness and have no light? Notice, too, the univer- 
8al18t1c 8pirit of the passage. The Divine love is not 
for Jews only ; 1t is for the world. The other reference 
is T. B. Sabbath 127a as follows : © Come, 8ee! Not as 
the quality of man 1s the quality of God. With man 
it 18 1imposstble for a mean man to 8ay to a great 
man, * Wait for me. But concerning God 1t is written, 
* Pass not away, I pray Thee, from Thy servant.'” There 
are three elements in the thought here which bring 
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out our point, These are (1) God's ever-existent acces- 
8ihility. (2) The nearness of His love and grace to all. 
It is only a bosom friend whom you love and of 
whose responslve love you are assured, that you can 
familiarly ask not to go away from you. (3) God is 
more condescending to man than even man himself. 
Rank, age, wealth create barriers between man and 
man. But man's road to God 18 80 open because 80 
near, and 80 near because 80 open. With sentiments like 
these to 1ts credit, 16 1s clearly a libel to paint the 
Rabbinical God as an unrelated Absolute or as a distant 
and unheeding King. 

Secondly, the Rabbinic conception of God is not to 
be rejected as untenable, and as failing to meet the higher 
demands of the religious consciousness, because 1t has no 
dogmas expressing the intercommunication between God 
and man in the senses conveyed by the Christian doctrines 
of the Incarnation and the Atonement. With reference 
to the Atonement, the Rabbins recognise no historic 
breach between God and man which had such serious con- 
8equences for succeeding ages, that man could only grope 
his way back to the love and forgiveness of God by means 
of the atoning self-8acrifice of 80me divine or semi-divine 
man, at one particular epoch of the world's history. In 
T. B. Abodah Zarah 22b 1t is 8aid that © the germ of 
the [serpent's] poison left the Israelites from the time 
they 8tood at the foot of Mount Sinai.” This contrasts 
with the very exceptional references in 4 Esdras 11. 
21 and Wisdom 1. 24 which speak of the serpent's 
poison, or the devil, as being transmitted from Adam 
to all generations. On the contrary, the Rabbins 
emphasise untiringly the 8potless purity of the new- 
born babe. © The good inclination,” say they, © 1s thirteen 
years older than the evil inclination” (because the 
latter only begins to assert 1tself at thirteen, the age of 
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puberty). In fact, the long category of ablutions in 
connexion with the 8acrificial code mn the O.T. clearly 
points not to a continuous 8tate of man's impurity 
before God, but merely to a temporary impurity, which 
can be 8et right at man's will, because it 18 God's will 
that it should be 80 set right. What can be more 
conclusive on this head than the famous utterance of 
Akiba: © Happy are ye, O Israelites, in that He 
before whom ye purify yourselves, and He who cleanses 
you, 18 your Father in Heaven”? Here we have the 
clearest 8tatement of a never-ceasing inflowing of God's 
grace to man, provided man does his part in yielding 
himself to God. As for the Incarnation, 1k can be 
8een from the chapters on the Holy Spirit, how the 
Rabbins, by their delineation of the Holy Spirit as an 
ideal which every one has 1b in his power to reach, 
provided he orders his hfe aright, recognised the 
divinity of humanity. But they sternly repudiated 
the converse 81de of the proposition — the humanity 
of divinity. One of the chief motives underlying the 
zealous insi8tence on the Divine Unity and the pains 
and penalties attaching to the infringement thereof, 


is just this safe-guarding agains6 the dangers of 


clothing the Divine im the garb of the human. 
Side by 8s1de with the words © Shechinah ” or 
** Memra,” we get © God's Shechinah,” © God's Memra.” 
Why is this? Becauge the Rabbins never desired 
that the personification of God mtended in these 
terms — and which had as its object to express 
the immanent workings of the all-directing, omnipresent, 
and all-pervading Divine Principle—might be woefully 
misconstrued into a false identity between man and 
God. After all, it is only the trained philosopher who 
can understand what 1s and what 1s not included in the 
connotation of the word © person ” as applied to the 
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Deity. It is not easy to satisfy the man in the street 
that God can be a person, with all the attributes of 
personality, and yet be a spirit. 
| Rabbinical theology presents the truth of the self- 
communicating love of God to man by quite other, and 
less highly technical, means. In fact, it 1s, in this 
respect, 81ngularly free from elaborate dogmas. It 
makes many s1mple, naive statements which it believes 
to be true, because they were realised in both the racial 
and individual consciousness. Thus, the Rabbinic Jew 
8a1d that God was his ever-constant and never-failing 
| Redeemer—and he said it because he felt it : he felt that 
7 there was a Presence about him which overflowed with 
unmeagured love for him and his people. It was some 
guch rooted conviction as this, which made him declare 
that the Shechinah accompanied his people in all their 
pilgrimages, that the Shechinah 8ustains the 81ck, that 
an injury done to a fellow-Israelite is an injury done to 
the Shechinah, that the Shechinah abides in Israel even 
in the latter's impurity. And 1b was a similar axiom of 
experience that produced the Rabbinic pronouncements 
on man as a creature formed in the image and hkeness 
of God. A child is formed in the image and hkeness 
of 1ts father. Hence the great Rabbinic doctrine of the 
Fatherhood of God. A child inherits the father's 
disposition, the 8pirit of the one 18 part of, and corre- 
Sponds to, the spirit of the other. Hence the doctrine 
I of the Holy Spirit 8showing that man 1s related by a 
real, though mystic, bond to the Divine Father, and 
s8howing further that this spark of Divinity, which man 
| can make his own it only he will, 1s his ceaseless 
admonisher and stay, his 8timulus to what 18 highest and 
best, an endowment from on high which makes him akin 
with the prophets of old. But of this more anon. 
Thirdly, the Rabbinic conception of God 18 not that 
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of a rigid and narrow legaliztm. Were 1b 80, there 
would be no room wn 1+ for a spintual hfe. It would 
certainly be bereft of that mystical element which this 
treatise has 8hown to preponderate 80 largely im 1t. In { 
his article on Mysticism in the Encyclopedia Britannica, 
Prof. Pringle-Pattison says, © The Jewish mind d1d not 
lend itself to mysticigm because of its rigid monotheism 
| | and 1ts turn towards worldly realism and statutory 
observance '; and again: ©* Mysticiem instinctively 
recedes from formulas, that have become stereotyped 
and mechanical, into the perennially fresh experience of 
the individual.” But the professor 1s here obsessed 
with the usual errors of the critics of Rabbinism. The 
**rigld monotheism ” of which he complains, is not 
iz if 8ynonymous with a rigid transcendence of Deity. The 
| Rabbinic God had contact with the world : He ruled it 
from within, as well as from without ; man's relations 
to God were not external and accidental ; a mystic inner 
bond ex1sted between them ; God was not only viewed 
as the creator of the cosmos, but as the Shechinah, and 
the traces of Himself which were embedded in the 
heart were the workings of the Holy Spirit. There 1s 
of course, at first thought, a clashing between the ideas 
of a religion of © statutory observances,” or of © formulas 
that have become stereotyped and mechanical,” and the 
ideas of a mystical religion. The religion of observances 
8eems to mean mere conformity to outward routine, 
whereas the mystical religion 8eems based on the | 
| perennially fresh experiences of the inner life of the / 
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| individual. But it 1s Jjust the unique character of 
the Rabbinical rehgion, that both these 8ides of re- 
| ligion are emphas1ised, and to the detriment of neibher. \ 
i | Rabbinism 4s a Religion of Law. It is honeycombed 
| with ceremonial formalizm. The Jew who lives under 
| it, can only do his duty to 1t by fulfilling a great number 
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of outward ordinances and commands. Obedience to 
them must be unquestioning. They are the decrees 
of the King, and only in loyalty to them can the 
Rabbinic Jew satisfy the demands of his religious 
consclousness. All this is very true, but 1t is only a 
8ection of Rabbinism ; 1t 18 not the whole of it. There 
is a complementary chapter; the movement of man to 
God and of God to man 1s conceived as something more 
than a series of outward acts; there is mysticism as 
well as ceremon1alisgm ; and that the two went hand in 
hand and never at any point conflicted, 1s amply proved 
by the fact, that the abundant crop of teaching about 
the Shechinah and the Holy Spirit is just as vital a 
constituent of Rabbinic theology as is the more 
abundant crop of its legalistic doctrine. There was 
never any cleavage between the two, to the mind of 
the Rabbinic Jew. They were warp and woof of one 
texture. The term © legalisgm ” is really a misnomer. 
Every act of obedience to the Law had a mystical 
basis. It was not mere obedience out of fear of 
consequences. Neither did the obedience spring out 
of utilitarian motives. * Be ye not like servants,” 
8a1d Antigonos of Socho, © who minister to their master 
upon the condition of receiving a reward; but be 
like 8ervants who minister to their master without 
the condition of receiving a reward.” Here lies the 
gist of Rabbinic mysticism ; and although 16 met with 
ever 80 many Ppervers10ns when put to the touchstone 
of practice, 1b 1s not fair to accept these pervers10ns as 
the norm and 8tandard. The beauty of any piece of 
doctrine hes in the highest, not in the lowest, uses to 
which 1b can be put. *© Peradventure thou mayest say,” 
Says the Sifri, © Verily 1 will learn the Torah in order 
that I may become rich, or that I may be called © Rabbi,” 
or that I may receive a recompense in the future world. 
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Therefore doth Holy Writ say *to love the Lord thy 
God.” Let everything that thou doest, be done out of 
pure love for Him.” 

These quotations demonstrate quite 8ufticiently for 
our purpose, that what lay at the background of life 
under the Law, was disinterested love for God. Religion 
is Law. Religion is Love. Both propositions were 
true and 81multaneously tenable to the Rabbins. By 
his consciousness of the ever - present and ever - near 
Shechinah, by his conviction that he carried within his 
breast an immanent Holy Spirit which, 1f he proved 
himself worthy, might raise him even to the status of 
the prophets, the Rabbinic Jew reahsed his fellowship 
with God. And he realised that God reciprocated this 
fellowship. His human love echoed back the Divine love. 
So that every outward ceremonial observance which 
his religion bade him perform was merely the index or 
s8ymbol of an inward mystical communion with Him in 
whom * he lived and moved and had his being.” 

[ turn now to the positive s1de of the matter. What 
are the various strata of thought which go to make 
up the Rabbinical conception of God ? 

Frrstly, the Rabbinic God 1s both transcendent and 
immanent. I must here point out the difference between 
the religion which the Rabbinie Jew derived from his 
Book (the O.T.), and that which he learnt from his own 
80ul's experiences. In the former he was preponder- 
atingly taught the truth of the Divine Transcendence. 
But his individual and national experiences brought him 
round to the truth of the Divine Immanence. The God 
who sits upon the circle of the earth and views its 
inhabitants as grass8hoppers, underwent a great trans- 
formation in the crucible of his mind and heart. He 
was drawn nearer. Instead of the monarch wrapped in 
impenetrable isolation, he became the Shechinah. No 
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longer the great Unapproachable, the great Unknowable, 
He became the Father, with a Father's love for His 
children. And His worship sprang not from a feeling of 
external obligation, but from the impulse of the Holy 
Spirit, that emanation of Himself which He had deposited 
in the finite heart. Yet, although the Shechinah was 
brought down to earbh, 1ts permanent residence was in the 
heavens. The monotheistic 1dea was never for a moment 
imperilled.” The possibility of the offence of recognis- 
ing more than one *© Reshut ” was never lost from view. 
Although God was the © place of the world” and Hig 
Presence filled the earth — ideas abounding in the 
Synagogue ritual and borrowed from Rabbinical litera- 
ture — yet was He differentiated by a superlative 
8ublimity from all human or terrestrial likenesses. Here 
we have the transcendent and immanent ideas in 
combination. And the vital importance of this com- 
bination to the Rabbinic or any other religion, is seen 
on very little consideration. For it is only through 
experiencing the fact of God's Immanence that we 
can gain the ass8urance of His Transcendence. The 
Jew's fidelity to the God of his fathers all through 
the medley of his historic vicissitudes 18 traceable to 
this very cause. His belief in the God of the heavens 
remained unshaken, only vecause he felt that there was 


a God in his earth. It 1b 18 true of all men, it is doubly 
true of the Jew, that 


The God without he findeth not, 
Who finds Him not within. 


Or as Goethe has more philosophically put 1 : 


Was war' ein Gott, der nur von aussen stiesse, 
Im Kreis das All am Finger laufen liesse ! 
Ihm ziemt's die Welt im Innern zu bewegen, 
Natur in sich, s1ch in Natur zu hegen. 
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The Jew 80ught God only because he knew that God 
had already 8ought him and found him. Thus the 
Divine Immanence was to him, as 1b must be to all 
religionists, the starting-point of the spiritual hte. But 
it could only become the whole of the s8pintual hfe by 
combining with the Divine Transcendence. 

Secondly, the Rabbinical God 1s intensely personal. 
That a transcendent God—the God of the eighteenth- 
century Deists—8hould be a person, presents no difficulty 
to the understanding or 1magination. It 1s just what 
we expect of a God whose functions have ceased with the 
creation of the universe, and who for all coming time 
merely presides over 1b in an exalted and 180lated un- 
concern. But 1t is not 80 easy to appreciate personality 
in a Deity who, though transcendent, is also at the same 
time immanent. We have already, in earlier pages, 
discussed what 1s, and what 18 not, imphed in the attribute 
of personality as ascribed to God, how it differs from 
materiality, and how 1b 8aves religion from the pit- 
falls of Pantheism. The Rabbinic God was personal 
though not material. That the Rabbins looked at 
personality as 80mething quite independent of cor- 


poreality, can be proved from a variety of passages. 


One noteworthy passage 1s that of Yalkut on Psalm 
xc. 1, © 0 Lord, a dwelling-place hast Thou beer unto 
us in all generations. BR. Isaac 8aid, *©* We do not 
know whether God 1s the dwelling-place of the world, 
or whether the world 1s the dwelling-place of God. 
Moses, however, came | Moses being according to the 
Rabbins the author of Psalm xc.| and told us, *O 
Lord, Thou art our dwelling-place* (z.e. that God 1s the 
dwelling-place of the world —the world has its being in 
30d). R. Jos6 b. Halafta 8aid, © We do not know whether 
the world is secondary (52>) to God, or whether God 
is 8econdary to the world. Moses, however, came and 
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declared, © Behold there is a place with me. This 
proves that the world is 8econdary to God. R. Yudan 
8aid, © It may be likened to a strong man that rides on 
horseback ; his armour 1s suspended on both 81des of 
| the horse. The horse 1s 8econdary to the rider, the 
rider is not 8econdary to the horse.'”” There are 
8everal constituent ideas in this remarkable passage. 
They are (1) That while God is regarded as a Personality, 
the object of adoration, He 1s yet spoken of in terms which 
are anybhing but corporeal. He is the great indefinable 
s0mething in which the world lives and moves and 
has its being. (2) That God is an immanent Force 
behind all phenomena, as well as a Personality. This 
is the underlying sense of the metaphor about the rider 
and the horse : the rider 1s the all-directing, all-control- 
ling power, and that power 1s invisible because 1b 1s 
from within and nob from without : 1t 1s not the outer 
man that directs the horse, but the inward will, the 
spirit of the man. (3) The combination of Trans- 
cendence and Immanence in the Deity 1s clearly implied 
in the 81mules. 

That the Rabbins resolutely s8et their faces against 
the ascription to God of any limitations of 8pace— 
in 8pite of their ass8iduous attempts to demonstrate 
His personality, His fatherhood, etc., 1s 8een in many 
other ways. Thus in Song of Songs Rabba un. 9 it 
is 8aid, © God resides between every act of praise 
which emanates from the mouths of Israelites, as 1t 1s 
8aid, O Thou that dwellest amidst the praises of Israel.” 
And further on we read, © God dwells behind the walls 
of synagogues and 8budy-houses.” And again, © God 
looks from between the 8houlders of the priests ” ; 
and again, * God 1s visible from between the fingers of 
the priests.” In all these instances we get a strong 
1 portrayal of Immanence combined with personality. 
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In the Mechilta n>wa - (edit. Friedmann, page 38), 
following upon a host of varying comments on the 
universal appearances of the Shechinah, comes the 
remark that God's many-s1ded work for Israel 1s done 
182, te. not bodily, but by His Name. Here we 
| have the mystical usage of the Name, upon which 
I have said 8omething in the earlier portion of this 
| work, It s8hows clearly, how emphatic the Rabbins 
were 1n their aversion to any corporeal interpretation 
| | of the personal Deity ; and how fully their minds had 
| grasped the 1dea, that personality 18 quite independent 
| of a tangible bodily framework. The same thing is shown 
in 8uch questions as, ** How could God walk in the garden 
if of Eden? How could God walk before the Israelites in 
a { a Pillar of cloud ? ” and several more of a like character. 
The answer invariably given, always aims at diss0ciating 
Divine Personality from locahty, and at the 8same time 
reconciling Divine Inmanence with Transcendence. 

But again, if corporeality or confinement to space 
is not necessary to the constitution of a Divine Per- 
gonality, there are certain factors which undoubtedly 
are necessary, nay indispensable. These are (1) 
consciousness, (2) intelligence, (3) purpose. Does the 
Rabbinie God possess these? Tt is not s8ufficient to 
retort, that the passages just quoted, if they show 
anything at all, how the very things which are now 
demanded. They do show them, but only in part ; 
they deal with only one fragmentary aspect of the 
| question ; they are satisfactory, only as far as Israel 
| __t1sconcerned. Does Rabbinic literature reveal a Personal 

| | God who is conscious, intelligent, and purposive in the 
| untverse? This question, too, may be answered in the 
affirmative. The repeated references found to the Deity 
as the p77 nT1> clearly point in this direction. In Genesis 
Rabba xl. 2 the phrase vawn py 18 interpreted by R. 
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Aha as being p5w Sw wy 52352, © the ball of the world's 
eye,” 1.0. as he further 8ays, &5wa pT7 nm Mmtapy py, 
*the eye which performs the judgment in the uni- 
verse.” God, as the eye of the universe, 1s an idea 
of telling import. The eye 1s the 8ymbol for mind 
in all its highest and deepest manifestations. In Genesis 
Rabba x1. 9 God ceased from all His work (on the 
Sabbath), but not © from the work of the righteous 
and the unrighteous” ; He is 58 ow Ws by Sip, 
* working both with these and with these.” Certainly 
an enigmatic utterance as 16 8tands. But its drift 1s 
not hard to discover. The Rabbins here touch the 
profound philosophical question of evil versus Divine 
goodness. If God 18 nnmanent in man, how 1s 8in to be 
accounted for? But God works © with these and with 
these,” 2.0. He is immanent in the s8mner as well as in 
the 8aint; only the 8imner 18 he who 1s waging a 
constant warfare with the God within (as I have 
before sought to prove from s8uch remarks as, © He 
that 8ins 1s pressing against the feet of the Shechinah,” 
't.e. trying to oust the immanent Divinity), whereas 
| the 8aint is he, who is amenable to the voices of 
the ever-working Divinity that he carries within 
him. And this Midrashic passage 1s quite unsectarian. 
Or take again the 1dea in Numbers Rabba xiii. 6: 
* From the firss day that God created His world, 
He desired to dwell with His creatures in the nether 
world.” This desire was afterward realised, continues 
this Midrash. Here we have all the attributes of 
Divine Personality, consctousness, intelligence, purpose, 
combined, and their arena is not Israel, but the world. 
But for the most 8triking exemplification of all 
the ideas here discussed, viz. the Divine Personality, 
Transcendence and Immanence, purpose, Con8ciousness, 
etc., all in combination, recourse must be had to the 
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Yalkut on Psalm cii. It is as follows: © As God fills 


the world, 80 the 80ul fills the body. . . . God resides in 
the innermost recesses, 80 does the soul. . . . God judges 
the world, 80 the 8oul judges the body. . . . The 80ul 
bears the body, 80 God bears the world. . . . The 8oul 


is 8&6 on high in the body, 80 God is on high in the 
world. The 8oul does not know its place, but God does, 
as it is 8aid, Blessed be the glory of the Lord from His 
place. A certain man once asked R. Gamhiel where 
God was. The Rabbi replied, © I do not know.” © Is this 
a g8pecimen of your wisdom ?' replied the questioner. 
* You pray to God every day and do not know where 
His place is!' *Ah!' replied Gamhel, © you are asking me 
of s0mething which 1s a journey of three thousand five 
hundred years' distance from here. Let me &ee if 
you could tell me the location of a certain something 
which you have with you by day and by night. Tell 
me where 18 your 80ul ?' *©I do not know, replied he. 
* Well, answered the Rabbi, *if you do not know of 
that which you carry about with you at all times, how 
can you expect me to know of that which is a journey 
of three thousand five hundred years' distance hence ?' 
*If this be 80, then,” retorted the interrogator, *we idolaters 
do the right thing in worshipping the work of our 
hands, our 1dols whom we s8ee at all moments rather 
than the distant God of yours.' * No!” replied Gamliel, 
*the work of your hands cannot see you; but God sees 
the work of His hands. . . .'” It is unnecessary, after 
all that has already been 8aid, to enter into an analysis 
of this pregnant saying. It demonstrates the truth of 
the point of view for which 1 am here contending. 
Thirdly, the Rabbinical conception of God as 
Shechinah and Holy Spirit, brings out an aspeet of 
Immanence which is laden with the weightiest of lessons 
tor the leading of the moral life generally. In the 
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technical analysis which has here been made, of the 
Shechinah and the Holy Spit, 16 will be seen, on further 
thought, that there are two distinct lines of teaching. 
These are (1) Shechinah and Holy Spirit as an accom- 
plished fact; (2) the Shechinah and Holy Spirit as an 
ideal, 2.e. as a potentiality rather than an actuality. A 
trubh of a most far-reaching import underhes these two 
8eparate aspects. For the critic of Immanence will 
inevitably ask the question, If God's presence fills all 
men and all things, then why 8eek God? Why 
pray? And how 1s sin to be accounted for? And 
again, conversely, Does 1b not seem from the very fact 
that prayer 18 80 congenital an instinct of the human 
80ul, and from the fact that even the best of men 80 
often feel themselves forsaken of God, and continue the 
quest of Him by a more and more intense career of 
gelt-discipline and self-sanctification,—does 16 not 8eem 
as if 16 were untrue to s8ay that God 1s 


Closer to us than breathing, and nearer than hands and feet !? 


Now, here 1s a problem which, unless 80lved, brings 
down the whole structure of our arguments with a crash. 
But the theological treatment of the Rabbins does answer 
it. God 1s the life of all life; the world expresses His 
impress; He has set His Divinity, a portion of His 
very self, in man. But this divine endowment 1s, if 
the term may be used reverently, only the raw material. 
Man has to work 1+ up, has to bring 1b out to perfection. 
If he does not do 80, ib remains mute, dormant, in- 
effective, lifeless. The seed 1s there, but if the 801] 1s 
uncongenial and the atmosphere foetid, there can be no 
flower. The man of evil possesses the Divine germ, 
but ib never reaches fruition. The worthy man is he 
who aims at, and succeeds in, producing the finished 
product. And to effect this latter, means an arduous 
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and persevering 8truggle, a ceaseless round of all- 
absorbing and all-embracing aspiration, an uninterrupted 
8eries of endeavours to fulfil the unfulfilled, a con- 
tinuous pursuit after an ideal. That the Rabbins 
recognised and solved * the problem from this standpoint, 
is 8een from the chapter on Holy Spint- as Ideal, as 
well as from scattered allustons in the chapters on 
Shechinah. It 1s 8een from such remarks as © He that 
acts in 8uch a way 1s worthy to behold the face of 
the Shechinah, or © worthy of receiving the Holy Spirit.” 
Is this contradictory to the host of expres810ns emphasls- 
ing the existence of the Shechinah or Holy Spirit m the 
midst of Israel whether individually or collectively ? By 
no means. These sayings merely assure us of the Divine 
Spirit which we carry about within us. But though we 
pos8ess the Spirit, we may not realise the possess810n ; it 
18 there, but we may be unconscious of 1t ; we thwart it, 
wage warfare with 1t, quell 1b, unless we make the 
struggle and the effort to bring ourselves to terms with 
it. And the struggle and the effort mean the leading of 
the religious and moral lite, the right ordering of all our 
faculties and powers to the end that we may be holy 
even as God is holy. Thus, this twofold view of the 
functions and nature of Holy Spirit and Shechinah 
renders two distinct services. (1) It emphasises the 
reality of 8in, making 1ts offens1veness all the greater 
by 8howing it to be a wilful quenching of the light 
which all men congenitally carry within them. (2) It 
is a welcome admonisher to men, making them at all 
points in life feel their unworthiness, realise their failure, 
and urging them to raise themselves to a loftier and purer 
condition of being. There 1s a celebrated saying in T. 


* One of my learned critics here remarks : * The Rabbis solved the problem 
practically as all men of piety do in all religions : they did not, for they could 
not, 8olve it theoretically, The only practical 8olution 18 to live as if the 
problem did not exist.” Very weighty words, these | 
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B. Yoma 39a which, somewhat enigmatically, seems to 
SUM uÞP the 81tuation thus : ©* If man s8anctifies himself a 
little, God sanctifies him much ; if man sanctifies him- 
elf here below, God 8anctifies him above.” Man carries 
a share of Divinity within him, but in order to realise 
that Divinity he must put forward his own effort, 
And every s8uch effort availss God does His part, 
provided man does his. The fact of God's Immanence 
in man raises him to ever higher 8stages of sanctity. 
It has been already shown 1n preceding remarks, how 
in the Rabbinic theology every one is a potential 
pos8es80r of Just that quality which marked out the 
prophet, viz. the Holy Spirit. We can all raise our- 
elves to that highest of pinnacles where we approach 
as near to the pattern of the Divine as our limited 
mortality will permit. 

Fourthly, the preceding cons1iderations lead on to the 
Rabbimic conclusion, that man can realise his union with 
God only through works. It 1s not belief, not meditation, 
not separation from the world's cares, that make 
perfect the imperfect fragment of the Divine which 
man carries about with him as man, but a life of con- 
8ecrated action ; in other words, morality. Good deeds, 
to the simple minds of the Rabbins, imply right faith. 
Thus, they did not trouble themselves much about 
* belief” or faith” in the technical 8enses of 
the words. They as8umed them. The man who had 
no faith was the © Epicurus,” the © Min,” the Apostate, 
and was thus quite outside the told, and outside 
the 8cope and application of the Rabbinic doctrines, 
Union with God was brought about, not by an act 
or a 8eries of acts of intellectual ass8ent, but by the 
striving of a lifetime. This striving consisted in 
obedience to a code in which morality and religion 
were inextricably combined. The Rabbins drew no 
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line of demarcation, as 18 nowadays done, between the 
gpiritual or religious hfe and the moral life. Religion 
to them included morality ; and there could be no true 
morality unless 16 was at the 8ame time religious. Out 
of this combination, faith was born. Or rather, faith 
to them, meant the practical exemplification in the 
everyday life, of that state of being in which the highest 
Spirituality was interwoven with the highest morality. 
Thus, faith was not an act or a s8eries of acts, but a life. 
It was the persistent climbing upwards to reach the 
ideal, the tireless endeavour to sanctify every detail of 
life because the Presence of God was everywhere. Faith 
and works were not two separate compartments whose 
relative merits were to be contrasted. They were one 
texture, indivisible, a kind of chemical compound. The 
man who had faith must vpso facto have had works. 
The man of good works must also possess faith. Any 
other alternative was unthinkable to the Rabbins. 

The fact that this predominant importance of works 
could 8ubsist with that far-reaching infusion of mysticism 
8uch as we have 8een 1n the case of the Shechinah and 
Holy Spirit, 1s a sufficiently powerful refutation of 
Paul's criticism on Rabbinism, as 1t 18 also an equally 
8trong 80lvent of the reiterated opinions on the cere- 
monial formalisxm of the Law, the outwardness of the Law, 
and its burdensome nature. There 1s a passage in the 
Pesikta De R. Kahana (Buber's edition 105a), where, by 
way of comment on Exodus xix. 3, © And Moses went up 
unto God,” combined with Exodus xix. 20, © And the 
Lord came down upon Mount Sinai,” 1t 18 aptly remarked, 
that prior to the giving of the Law, heaven and earth 
were two totally separate things ; but once the precious 
boon had been vouchsafed, earth went up to heaven 
and heaven came down upon earth. The Law 1s, on this 
view, the first agent which made poss1ble the Immanence 
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of God. Through the Law God 1s near, His love 1s 
realisable, communion with Him 1s a posstbility. The 
Sifri on Denteronomy xx111. 14, © For the Lord thy God 
walketh in the midst of thy camp, etc.,* summarises the 
whole philosophy of this Rabbinie doctrine by the 
quaint pictorial remark, © A man may not read the 
*Shema * when standing near a pail of the washers, 
neither may he enter a bath nor a (pom) *© tannery ' if 
he has books or phylacteries in his hands.” ® Commenting 
on the next words in the 8ame verse, © to deliver thee, 
and to give up thine enemies before thee,” 16 remarks, 
* If thou doest that which 18 Divinely ordered in this 
context, the result will be that God will deliver thee 
and give up thine enemies before thee.” It continues, 
* And thy camp shall be holy.” © Make it holy. Hence 
8a1d they, © Man may not enter the Temple with his 
staff, or with his shoes, or with the dust upon his feet.” 
*That He 8ee no unclean thing in thee, and turn away 
from thee'; from here we learn that immoral actions 
cause the Shechinah to depart.” The sanctifying spint 
of religion attached to every detail of the everyday 
life. The Presence of God was everywhere to the 
Rabbinic Jew, and life must be lived with this unchang- 
ing consclousness. God's will must be fulfilled at every 
turn, and the Rabbinic Jew felt that he was fulfilling it, 
and that he was being inwardly illumined at every step, 
by a kinship and communion with the Divine. Whether 
in the Temple, or the Synagogue, or the home, the 
Rabbinic Jew was, as we see from the Sifri pas8age 
Just quoted, constantly and equally impinging upon the 
Shechinah. Faith, to the Rabbinic Jew, was thus a 
compound of the whole array of theoretical beliefs 
which lay at the basis of his religion, together with 
the consecration and spiritualisation of all the rela- 
tionships in lite which constibute what is ordinarily 
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understood by morality. This conception renders 
Rabbinism indifferent to the antithesis drawn by Paul 
between faith and works. How could the mysticism 
embodied in the Shechinah idea hold the commanding 
place that 1t does in the Rabbinic rehgion, if 16 were true 
that this religion was a mere code of mechanical and 
formalistic legalisms, a kind of soulless deism ? 

A final reflexion on the general Rabbinic conception 
of God must be devoted to the question whether, from 
the repeated and in nearly all cases exclusrve, emphasis 
upon the Immanence of God in Lerael, it is posstble to 
detect the germ of a wider and more universalist 
doctrine of Divine Immanence. The critics of Rabbinism 
point to the emphasised nationaligm of the Rabbinic 
rel1g10n, the 8mall sectarian compass within which, they 
8ay, all its thoughts and teachings hive and move. 
God only exists for Israel, and the nations outside Israel 
are outside God's ken, strangers to the Divine Love. 
This, they maintain, 1s the fatal defect of Talmudic 
theology ; and 1b 18 this which musb utterly unfit and 
disqualify 1t for all time, from the possibility of be- 
coming the foundation of a world-religion. Whereas 
Paul was able to rise 8uperior to the labels and shackles 
of creed and nationality, and exclaim, * For there is no 
distinction between Jew and Greek : for the same Lord 
is Lord of all, and 1s rich unto all that call upon Him ” 
(Romans x. 12), the Rabbinic Jew could only think 
of God in terms of His relationship to a particular nation 
po88es881ng a particular form of faith. There is a very 8ub- 
stantial justification for this complaint. The student 
of Rabbinie lore often comes across a beautifully- 
fragrant flower of thought about the loving fatherhood 
of God towards Israel His child ; and he feels disposed 
to 8ay to himself, ** Ah, how much 8sweeter would 
the flower have 8melt had 1t had reference not to one 
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people but to the world!” The great majority of 
the illustrations I have given in regard to the mysti- 
cism implied in the Shechinah and Holy Spirit, 8how 
how s8trictly the Rabbmic horizon was hmited to the 
Jew. I have already made reference to a passage 
in Numbers Rabba 1. 3 where 1t 18 s8aid that, had 1t 
not been for God's presence in Israel, the rain would 
not come down, neither would the s8wn shine. Here 
we reach the very apotheosis of particularidm. God 
is concentrated in Israel, and Israel only ; and only in- 
directly, only through the instrumentalty and mmistry 
ot israel, do the outs1de nations draw the nourishment 
of life from the Divine author of life. I have quoted a 
companion idea to the aforegoing, from the Sifri 2py”, 
where 1b 1s declared that God's providence in the 
un1iverse generally, 1s only a corollary of His providence 
in the Holy Land. 

But the fact is equally patent, that the Rabbins 
were by no means incapable of gleams of a wider outlook. 
In spite of their partiality for the idea that God shows 
special favouritizm towards Israel, the Rabbins did not 
show themselves averse to the broad universalistic 8pirit 
of the Psalmist's declaration, © God 1s good to all” 
(Psalm cxlv. 9). They were able to conceive of the 
close athinities between the Divine and all the sons of man, 
and could enunciate, not only the narrower truth of the 
union of God with Israel, but the more comprehensive 
one of the union of God with all humanity. In the 
chapter entitled © Holy Spirit in 1ts Relation to Non- 
Jews,” I have given examples of Rabbinic sentiment on 
this head. I now proceed to supplement these with 
turther quotations. But before doing 80, a few explan- 
atory general remarks are necessary. 

The doctrine of the Immanence of God 1s a branch, or 
aspect of, mysticizgm. The distinctive note of mysticism 
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is the fact that 16 brings religion into the closest 
contact, not with authority or formulas or traditions, 
but with the nature of man as man. It looks upon 
the soul as the prime factor in religion, and 16 regards 
man's awareness of God, his intimate consciousness of 
the nearness of God, his innate striving after union 
with God, as dependent upon the 8oul's posstbility of 
approaching God directly. Now, the possess8ion of a 
80ul is not the prerogative of the devotee of any one 
particular religion to the exclusion of others. All men 
pogsess Souls. It follows, therefore, logically, that 
no religion which contains mystical elements ought 
to claim, on behalf of its adherents, an exclusive 
approach to the Divine favour, or, indeed, any 
guperiority in the realm of the spiritual hfe. To assert, 
therefore, that Rabbinism gives a large place to mysti- 
cism, while 1t, at the 8ame time, shuts 1tself up to a mere 
tribal view of God's relations to man, would be to make 
a contradiction in terms. The main current of feeling 
may have run 1n the direction of a confined Deity, one 
whose crowning concern was with one particular nation, 
but none the less there ran a decided under-current 
of thought throughout all the Rabbinic s8peculations, to 
the effect that God was exalted above all barriers of 
race, and that He was near to every one that calls upon 
Him, 1t only he calls upon Him in truth. It is one 
of the paradoxes of the Rabbinical literature, that 
nationalism 18 made to work on more or less harmonious 
terms with universalism. Direct heirs, as the Rabbins 
were, to the reiterated O.T. doctrine, that all the nations 
outs1de Israel were heathens, and that as enemies of 
[srael they were also the enemies of Israel's God, and 
therefore outs1de the scope of God's love, they could still 
accept this doctrine, and yet maintain also, higher 
elements of thought about the Divine impartiality 
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towards all men, and the Divine selt-revelation to the 
choicesb 8pirits of all faibhs. 

To come to 1llustration. In Genests Rabba xxx. 
3 there 18 a noteworthy comment on Psalm cxlv. 
9, © The Lord 1s good to all; and His tender mercies 
are over all His works.” R. Levi says that God 1s good 
unto all, and He has mercy upon all pr jw who 
partake of His attributes. R. Joshua of Siknin, in the 
name of R. Lev1, 8ays, © God 18 good unto all, and He 
gives His merciful powers (yrermm) to all creatures.” 
According to this passage, all mankind who partake of 
the Divine attributes, are the objects of God's 8pecial 
providence. This means that the exemplary characters 
among all races and faiths have a share in the © near- 
ness ” of God. They possess Divine elements embedded 
within them, are partakers of the Divine Life. The 
mystical colouring 1s very strong here. And further, 
the remark that © God gives His merciful powers to all 
creatures,” shows a broad universalist conception of the 
Divine Immanence. It 1s equivalent to s8aying that 
God indwells the human being, no matter what nation 
he may belong to. 

How tree again, from all narrow sectarianism, and 
how all - comprehensive a doctrme of Immanence is 
taught by the remark, reiterated many times in the 
Talmud and Midrash, that God 1s the place of world, 
but the world is not His place. God 1s the larger life 
of which the world is only a part. There 1s a realm 
of reality which transcends, but at the same time com- 
prehends, the world revealed by the senses. 

And again, how free from any limitation of particu- 
larism, 18 the remazk of Numbers Rabba xiii. 6 (already 
alluded to), that * From the first day of the creation of 
the world, God was desirous of dwelling with His 
creatures in the lower regions” (yr ay 115 mMMRN 
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DnINMNMNA). Here we 8ound the depths of mysticism. 
Humanity heaves towards God, and God responds with 
a counter-heaving towards humanity. It 1s the essence 
of what is implied by the Divine Love. Equally broad 
and universalist 18 the mteresting string of analogies 
(to which I have also alluded earlier), between the 80ul 
which 1s both transcendent and immanent as far as 
the body is concerned, and the Deity who is at once 
transcendent and immanent in His relations to the 
universe and man. *© Soul” here is not confined to the 
[sraelite ; neither is the universe bounded by the Jew. 
It is an express10n of the very core and centre of the 
Immanent doctrie—God 1s the energy pervading the 
universe, a Power operating from within, but yet, as 
creator, He is transcendent. Tanhuma on rwx71 has the 
starblingly naive 8tatement that © From earth to heaven is 
as wide as an angel's hand can stretch ” (5w 1 nop x55 
7855). There is little national egotigm in the Rabbinic 
8entiment, The higher life of spiritual religion must be 


as inclusive as possible. And the ethical message im- 


parted by this all-encompassing Divinity 1s that © man 
may not walk even four cubits with a proud mien (nD\pa2 
72)7?) because the whole world is filled with His glory ” 
(T. B. Kiddushin 31a). The 8in of arrogance 1s ignoble 
equally in Gentile as in Jew, because 1t 1s, in each case, an 
equal contradiction to the Divinity which embraces all. 
I could quote more. But let these quotations suftice. 
They are typical. They substantiate the validity of 
my contention, that Rabbinie mysticistm does not 
merely confine itself to the narrow groove of a par- 
ticularistic nationalism. The Rabbins reserved the best 
for their own. But they by no means lacked the far- 
reaching and tolerant vision which distinguishes the 
Spiribual leaders and thinkers of other races and faiths. 
Like them, they too believed, that there is an ineradi- 
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cable s8oul of goodness in all men whoever they be ; that 
above and beyoud all the separating labels of the 
families of human-kind, there is a Higher Unity which 
holds all m one common grasp; that, as a recent 
writer eloquently expresses 1b, fin the deeps of their 
being, all men partake of one central Divine Life.” © 


NOTES TO CHAPTER XXII 


(1) The subject of mw mw and the part it played in the Jewish 
gnosticism of Palestine in the last pre-Christian century 1s fully dealt 
with in M. Friedlander's work, De rel#giosen Bewequngen wmnerhalb des 
Judenthums wm Zeitalter Jesu (Berlin, 1905), especially in the chapter 
entitled © Der Minaismus” (pp. 169-234). Dr. Friedlander collates all 
the Rabbinic paszages dealing with myp [which in his opinion signities 
Jewish gnostic speculation about God and the world derived from the 
strong infiltration of Hellenic philosophy and cosmology among the Jews 
of the pre-Christian epoch] and shows their connexions with various 
Talmudic and Midrashic allusions to nzwx92 "> and n22w "5, also to 
« Metatron” and the famous passage about ow9> was nya in T. B. 
Haggigah 14b. 

(2) Cp. Mishna Berachoth ix. 1. 

(3) Quotation from Jones's Studies 4n Mystical Religion, p. xXx11. 
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CHAPTER XXII 


RABBINIC DOCTRINES OF SIN AND EVIL FROM THE 
STANDPOINT OF DIVINE IMMANENCE 


I HavE already touched upon this subject lightly in 
the chapter on © Shechinah and Sin.” But many 
problems were left unexplained which urgently call for 
explanation. It is impossible to do Jjustice to the 
Rabbinic teachings in this province, without paying 
80me regard to the general theological questions 
involved in the relationship between sin and an im- 
manent God. 

It has already been said, that 16 is far easier to give 
a satisfying 8olution of the ravson d'&tre of evil in 
the world, on the as8umption that the God of the 
universe 1s purely transcendent, than to give a com- 
prehensible explanation of the ex1istence of evil in a 
world which is indwelt by God. Hosea (chap. iv. 1-2) 
declares : © Hear the word of the Lord, ye children of 
Israel : for the Lord hath a controversy with the inhabi- 
tants of the land, because there 1s no truth, nor mercy, 
nor knowledge of God in the land. By 8wearing, and 
lying, and killing, and stealing, and committing adultery, 
they break out, and blood toucheth blood.” On the 
deistic view of the universe, this description of 8ociety at 
the very climax of moral depraviby, this picture of the 
world as the scene and playground of the most undivine 


agencies, can hardly be said to present any problem in 
304 


LET o MAE SIE ao eraa 1 


CH. XX111 SIN AND EVIL 305 


theology whatsoever. The transcendent God of Deism 
stands afar off from the machinery which He had Himself 
produced ages ago. He has no longer control over it. 
He is unconcerned for 1t. His omnipotence cannot 
reach 1t. The wickedness of the world cannot, therefore, 
be laid to His account, because He has no as80ciation 
with the world. It 1s the result of the moral wayward- 
ness of man. This explains everything. But from 
the immanent standpoint, questions of the gravest per- 
plexity arise. If Creation is 8aturated with the Divine 
Presence, 1f God 1s eternally © near ” man, and if man's 
heart expresses the Divine Spirit which, although it 
transcends man, can yet compress 1tself 80 as to find 
lodgment in 80 small a space, then the query inevitably 
8prings $0 our lips, Why does God allow all this evil ? 
The truth must lie in one of two ways. Either God 
permits 8in and condones 1t; and then He cannot be 
the all-pure and perfect Being; or He 1s powerless to 
prevent 8m; and in that case He 1s 8horn of the 
attribute of omn1potence. 

Here 1s the most dehcate of all the delicate s8pots 
in Theism. It is the dilemma which puts religion 
upon its trial. It is the supreme criterion by which 
the validity of a religion, and 1ts claim to recognition 
and homage, is tried. If the existence of the eternally- 
present, all - permeating, ever - good God cannot be 
reconciled with the appalling amount of 8m and ev1l- 
doing wrought by mankind, then all that religion 
teaches about God becomes a mere worthless myth, 
and the foundations of all faiths are ruthlessly razed to 
the ground. And that the vast mass oi religious apathy, 
apostasy, agnosticism, indifferentism, which presses with 
its deadly weight upon all religions to-day, 1s largely 
due to the scepticiztm engendered by the s8eeming 


impossibility of 8olving our problem, 18 a fact too well- 
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proved for any fair-minded onlooker to disxpute. It 
would not be true to 8ay that the enigma 1s only of 
modern growth. The Psalmist was unquestionably 
a mystic, and yet even he was more than once con- 
8trained to ask, in all the bitter poignancy of baffled 
hope and blank disappointment, why God hid His face 
from him when his oppressers pursued him, although 
guiltless and s1nless. 

At firs 81ghb 16 would seem that in the interests of 
open-minded truth, some surrender must be made of one 
at least of the claims upon which Divinity rests. These 
claims are omnipotence, benevolence, and immanence. 
But to do any s8uch thing would be fatal; it would 
be giving our whole case away. A God who 18 not 
omnipotent, or who 18 not benevolent or not immanent, 
would be unworthy of worship. We must then direct 
ourselves to the question, 1n what other way or ways 1s 
a 80lution of the difticulty obtainable by theists ; and— 
more specifically—how does Rabbinic theology envisage 
the problem, how does 1b vindicate a just and loving 
God, a Shechinah, a Holy Spint, in the face of the 
rampant 8m of man and the perversity of the world ? 

It is the fashion of some theologies, ancient as well 
as modern, to offer a 80lution of the problem by the 
introduction of some kind of angelology or demonology. 
The evil that man does, 1s the result of the prompting 
of 80me almost semi-divine principle or power of evil. 
This power of evil is a kind of Demiurge, a delegated 
agent of God, whose s8pecial province it was, from the 
very beginning of creation, to implant the evil impulse 
in man. Thus, when man 81s, 1t 1s in consequence, as 
it were, of his being under the unlucky influence of this 
personified Power of Evil, who although a messenger of 
God, and accordingly commiss1oned to do His will, yet 
80mehow or other has the effect of bringing man into 
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a 8tate of impurity, and thus shut out from the presence 
of God. Sin and Divinity are, on 8uch theories, 
reconciled by s8aying that sin 18 the handiwork not of 
God but of His delegate. Both Philo and the Rabbinical 
literature exemplity a great deal of this kind of reasoning. 
One great plank in the platform of Philo's theology is 
his reiterated as8umption that matter 18 an evil. And 
it becomes apparent, to even the 8uperficial student of 
his cosmology, that while trying to adhere as faithfully 
as he can, to the literality of the Genesis narrative, he 
is at the greatest pains to couch his description of the 
creation of the world, in terms that would imply that 
the Deity rather © formed ” the world (in the Platonic 
Sense) than © created” it, because © creating” must 
necessarily bring the Deity into contact with that 
which 1s impure and of the nature of sm, v1z. 
matter. But, in those parts of his writings where 
cosmology is not his 8ubject—and when he has to give 
countenance to the great question of the relation of 
human 8m to Divine goodness — Philo's ingenuity 
invented another device for surmounting the difhculty. 
He introduced his theories about the *© Logoi.” The 
Logoi do not always mean the 8ame thing in Philo. But 
what is noteworthy and to the purpose 1s, the undoubted 
fact, that angels are a branch of the Logoi. *© Those 
beings whom other philosophers call demons, Moses 
usually calls angels; and they are s8ouls hovering in the 
air,” ® Angels, 8ouls, and demons are things differing 
indeed in name, but one and identical in reality. These 
80u1s or angels *© the creator has been accustomed to 
employ as handmaidens and servants 12 the administra- 
tion of mortal affairs.” As God 1s good, 80 all angels or 
80uls are originally all good. What creates bad angels 
1s the badness of the persons with whom they become 
a880clated, © those other men who have disregarded 
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wisdom, giving themselves up to the pursuit of unstable 
things regulated by fortune alone, not one of which 18 
referred to the most excellent portion of ourselves, the 
Soul or the mind; but all rather to the dead corpse 
connected with us, that is to the body or the things 
which are even more lhfeless than that, 8uch as glory 
and money and offices and honours and all other things, 
which, by those who do not keep their eyes fixed on 
what is really beautiful, are fashioned and endowed 
with apparent vitality by the deceit of vain opinion.”® 
Philo pushes his contention of the aloofness of the Deity 
from all possible contact with evil, by as8uming that 
the bad angels are the result of the perversity of 
man, and are no part of God's creation. But the 
flaw in his reasoning, 1s easily discernible. Granted 
that the bad angel has only become 80, because of his 
being conjJoined with the man who is worldly and 
material, Philo has not answered the question, Who 
made 8uch a man worldly and material? In other 
words, 8in 18 unaccounted for, and the original problem 
remains as unsolved as before. 

Rabbinic theology largely delegates s8in to the 
work of certain classes of angels, with the object 
of bridging the chasm between the sinfulness of man 
and the goodness of Grod. This delegation is mainly 
geen in the s8everal personifications of the *© Yetser 
Ha-Ra.” In T. B. Baba Bathra 16a an identity 
is established between Yetser Ha-Ra, Satan, and the 
Angel of Death. What 1s the business of any one of 
this group ? It is mow S211) . . . mpwh mann Ti. : ©lt 
comes down and misleads men | to sin], then it goes up 
again |to heaven| and receives 8anction to 8lay the 
80ul.” In T. B. Berachoth 16b the personification of 
the Yetser Ha-Ra 1s unquestioned, 8eeing that Rab 
(Abba Arika) in his prayer puts it on the same footing 
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with © the evil man, the evil companion, and Satan.” 
In all those passages where the Rabbins attributed 
personality to the Yetser Ha-Ra (and of course there are 
8everal where they did not personify, and where it 
18 merely another word for sin), 1b was done with the 
motive of ascribing the authorship of sin and impurity 
to 80me principle or power, which, although delegated 
by God, was yet other than He.* 

But these Rabbinic attempts at the solution of 
the problem fall quite as flat as Philo'ss Argue as 
strongly as you like, that sin is the handiwork of 8ome 
evil angel or rebellious 8emi-divine Principle, you do 
not yet 8ucceed in exonerating the Deity from partic1- 
pation in 1ts cause. God 18 the creator of the angel, 
and as such He must have willed that the angel should 
behave in this particular way, and He must have 
known the results that would supervene. The Rabbins 
themselves could not have imagined that they had, by 
any theory of delegation, discovered the s80lution of the 
problem, because in s8pite of their reiterated attribution 
of Personality to the Yetser Ha-Ra, they yet regarded 
the latter as merely a passive tool in the power of the 
Deity. One of the most emphatic examples of their 
8ubordination of the Yetser to God 1s found in T. 
B. Sukkah 52a, where God 18s 8poken of as one day 
exterminating (lit. = slaughtering wrnen) the Yetser 
Ha-Ra m the presence of 8aints and s1inners. 

We are, then, constramed to turn to quite another 
method of reasoning for the reconcihation of the 
facts of 8in, with the theory of an immanent God. 
A recent writer has presented the case very forcibly 
thus: * What I have to ay, leads back, through 


* All these points are ably discussed from the Rabbinite standpoint in F. O. 
Porter's es8ay on ** The Yecer Ha-Ra " ( Yale Biblical and Semitic Studies, New 
York, 1901). I regret that in writing on this subject, I did not have the 
opportunity of consulting this lucid and accurate piece of work. 
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Hegelianism, to the old Greek thinkers, and beyond them 
again, to the wisze men who lived and taught in the 
Kast, ages before Jesus was born. Tt is that this 
finite universe of ours, 18 one means to the self-realsa- 
tion of the infinite. Supposing God to be the infinite 
consciousness, there are still posstbilities to that con- 
8Clousness Which it can only know as ib becomes 
limited. . . . To all eternity, God 1s what He 1s, and 
never can be other ; but it will take Him to all eternity 
to live out all that He 1s. In order to manifest even to 
Himself the possibilities of His being, God must limit 
that being. There is no other way in which the fullest 
8elf-realisation can be attained. Thus we get two 
modes of God — the infinite, perfect, inconditioned, 
primordial being ; and the finite, imperfect, conditioned 
and limited being of which we are ourselves expres810ns. 
And yet these two are one, and the former 1s the 
guarantee that the latter s8hall not fail in the purpose 
for which 16 became limited. Thus to the question, 
Why a finite universe ? I 8hould answer, Because God 
wants to express what He is. His achievement here 1s 
only one of an infinite number of posstbilities. 
God 1s the perfect poet, 


Who in creation acts His own conceptions. 
This is an end worthy alike of God and man.” © 


To put the argument in 81mpler phraseology, What 
the writer really means 1s this—God 1s only infinite and 
omnipotent when considered in the absbract, 2.e. as a 
kind of absolute apart from the world. But when 
considered in His relations to the universe and man, He 
is hinted and 18 not omnipotent. His omnipotence, 
paradoxical as 1t may 80und, 18 limited. The creation 
of man involves a necessary lmitation of Divine Power, 
because in creating man, God has delegated to him au 
certain fragment of Humself, a certain portion of His 
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omnipotence. In this way man * expresses * God. 
But he 18 not 1dentical with God. That part of God, 
with which as the result of the Divine self-lmitation 
he 18 endowed, may be used by him either for, or against, 
God. Man's will 1s the Divine element in man, but 1t 
may 8et 1tself in opposition to 1ts Divine source ! 
Yut of the © infinite number of posstbilities ” which may 
arise through this Divine s8elf-implanting 1m man, that 
which frequently happens is the wilful and wicked 
rebellion of man against God. Man grieves and vexes 
the Holy Spirit within him. But the question may 
pertinently be asked, If God in order to express Him- 
elf took 8uch an extreme 8tep, as 16 were, of limit- 
ing His omnipotence, why did He not prearrange 1b in 
guch a way that there should be no possibility of man 
opposing Him, why did He not withhold the evil element 
entirely, and make man a pattern of all-goodness, even 
as He Himself 1s all-good? The answer 8eems to be 
that man 1s given by God, the choice between alterna- 
tives of action. The good and the evil are set before 
him, and he has the unfettered freedom to accept either. 
It 1s only this freedom of choice that makes virtue 
possible. It 18 only this power of individual mitiative 
that makes man a moral agent. As a recent writer 
exPpress8es 1b : © Moral good consists in r2ght choosmg. It 
is 72ght choosing that makes what we call character. 
 . . Right choosmg: but if there is to be choosing 
there must be two courses to choose between, It God 
had made me 80 that I could not tell a he, I could 
not choose to tell the truth. I should tell the truth 
automatically, as I breathe and 8neeze and cough. But 
that would nob make character. It would nob be 
moral good. . . . And as, if His object with men 18 
to geb moral good out of them, to make character, 
God 18 obliged to leave the lie open to me as well as 
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the truth, 80 also, throughout all the range of morals, 
He is in like manner compelled, omnipotent though He 
be, if He would have moral good evolved . . . to leave 
open to them the wrong as well as the right, the dis- 
obedience as well as the obedience, the sin as well as the 
virtue. And 80, if moral good, character, righteousness, 
be the supreme purpose of God with man, then even 
omnipotence had to leave open the door to sin, the 
greatest of the evils.” © 

And the outcome of this freedom of choice, of this 
Divine evolution of man as a moral agent, 1s the grea; 
fact of responsibility. - If man has before him the two 
paths, and he wilfully exercises his chotce in favour of the 
wrong path, then the responstbility 1s his, not God's ; the 
blame for the sin rests upon his shoulders, not upon 
the 8shoulders of God. Had God not given us the freedom 
to choose between the two alternatives of righteousness 
and 8in, then morality would have been impoxsble. 
But He wants us to be moral, He wants us to struggle 
with and finally conquer our baser yearnings, He wants 
us to raise ourselves on the *f stepping-stones of our dead 
elves to higher things,” He wants us to draw near to 
His service and be holy even as He is holy.” He has 
endowed us with the power to act this high part. He 
has handed us the key for opening our hearts to this 
noble choice, by having breathed into ns a portion of 
His Holy Spirit, and by having encompassed us with 
the halo of His never-absent Shechinah. When we sin, 
we are traitors to all these immanent Divine promptings. 
We are kicking against these implanted Divine traces, 
trying bo obliterate them, oust them ; and the respon- 
81bility for the 8m is ours, not God's. 

It 1s in 8ome 8uch way as this, that the current 
theology of to-day attempts the reconciliation between 
8In and the Immanence of God. And, coming now to 
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my main point—1t is the way of Rabbinic theology. 
Let me attempt to explain the matter more clearly. 
In T. B. Berachoth 33b it is remarked : © R. Hanina 
8a1d everything 18 in the power of Heaven s8ave the 
fear of Heaven.” God's omnipotence 1s limited by man's 
piety and 1mpiety. These are outside the purview of the 
Divine omn1potence and dependent s0lely upon the will 
of man. In T. B. Sabbath 104a 1t 1s 8aid : © R. Simeon 
b. Lakish asked what is the meaning of the verse © Surely 
He 8corneth the scorners ; but He giveth grace unto the 
lowly ' (Proverbs 11. 34)?” © It means that he who 
wishes to lead an unclean life has the door open to him, 
2.0. he 18 nob opposed nor 18 he helped (see Rashi on 
pas8age Wn? 85) Wrwp x89 po wm py am); but he 
who wishes to lead a pure life is helped Divinely (Rash1 
Doom 1 WMD). Sin 1s here portrayed as entirely 
in man's hand, outside the reach of omnipotence. 
Man has the freedom of choice, and there 18 no 
Divine interference.” The Locus classcus for this 
* freedom-of-choice ” teaching 1s the well-known Mishna 
Aboth in. 15, © Everything has been foreseen by God, yet 
freedom of will has been given.” The Rabbins firmly 
believed that there would have been no meaning and no 
virtue in morality, without this freedom of choice. The 
Talmud contains the striking 8aying 1w mare Smman 5» 
womn 5m, © the greater the man is, the stronger is his 
impulse to 8in.” © Not alone 1s 8in here regarded as the 
dragging-down tendency in all men, but 1b 1s actually 
one of the marks by which a greater man 18 distinguished 
from a lesser, and 1b 18 a feature of the constitution of 
even the greatest among men. There are two dillerent 
strains of thought in Rabbinic hiterature which go 
to prove their theory that morality 1s only made 
possible through the possibility of man exercising 
ireedom of choice, in a conflict between good and 
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evil motives. They are (1) statements on the Yetser 
Tob and Yetser Ha-Ra, of which the following are 
representative. Genesis Rabba ix. 7: *©R. Nahman, 
80n of Samuel 80n of Nahman, in the name of R. 
Samuel 80n of Nahman, 8aid, The words Ty 2w man, 
* Behold it was very good” (3.e. were it 80 written in 
(zenesls 1. 31) would refer to the good impulse, but 
the words TxB Iw MM, * AND behold it was very good ' 
(as 1t is actually in Genesis 1. 31) refer to the evil 
impulse. Can then the evil impulse be truly 8aid to be 
very good ? This is a question ! The answer 1s Yes ! for 
were 1t not for the evil impulse, man would not build a 
house, neither would he get married, nor would he beget 
children, nor would he follow any vocation in life. . . .* 
R. Huna s8aid, The words * Behold it was very 
good * (2.e. as before—were it written 80 in Genesls 1. 
31) refer to God's attribute of goodness, but the words 
* And behold it was very good,' refer to God's attribute 
of punisghment. Can then the attribute of punishment 
be designated good? The answer is Yes! 1t is only 
through 1t that men come to merit eternal life.” The 
implication of this paradoxical Midrash is this : Man 
has an innate freedom of choice between the good and 
the bad ; ib 1s this fact that makes him a moral being. 
But 80 necessary and indispensable is it for man's 
morality, that he should put forth the effort imvolved 
wm making this chore between the alternatives, that 
even 11, in 80me respects, he chooses the wrong alterna- 
tive, the net result 18 not necessarily 8in, for even an 
occas1onal giving way to the Yetser Ha-Ra subserves a 
high moral and religious purpose. But ib 1s the struggle 


* Yalkut on Psalm xxxvii. elaborates this idea. It is not the © Yetser Ha- 
Ra” but * Kinnah ” (xp) that plays these parts. * Kinnah ” =jealousy. 
+ Were it not for the existence of the 8in of jealousy, the world would be 
defunct. No man would plant a vineyard, nor would he build a house, nor 


would he marry.” It was Abram's jealousy of. Melchizedee's philanthropy that 
caused Abram's greatness. 
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involved wm the choice that is the criterion. Of course, 
it must be remembered, in this connex1on, that according 
to the theology of the Rabbins, such acts as * building 
a house,” getting married, and begetting children are 
not merely, as we nowadays regard them, part and 
parcel of everyday morality, but facts of religion, 
aspects of the rel1giousIy-led life answering the demands 
of Heaven because they are ordained by Heaven. 
The 8econd part of the Midrash, justifying the doctrine 
about a punitive God by reason of its being the 
only means of causing man * to merit eternal hte,” 
18 a Pictorial way of s8tating the great theological 
truth, that pain 18 not a 8ign of Divine vindictiveness, 
but a discipline at the hands of a merciful God. The 
sufferings of man are no contradiction to the Divine all- 
goodness. They are portion of the larger plan of a God, 
who, out of the very tact of His all-goodness, wants that 
man may be the better induced to 8ee wherein his own 
80u1's welfare resides, and thus ascend higher and higher 
in the scale of religious and moral worth.® 

A more paradoxical form of this teaching 18 found 
in a pas8age in Mishna Berachoth 1x. (see also Sifri 
on pra), edit. Friedmann, p. 783), © And thou shalt love 
the Lord thy God with all thy heart, 4.e. TW Ma, 
with thy two impulses, viz. the Yetser Tob and the 
Yetser Ra.” The serving of God can only come to 
man, as the outcome of the Yetser Tob's victory over 
the Yetser Ra. It 1s in man's power to effect this 
victory, by means of his making the correct chouce 
between the alternatives. But while under the dominion 


* This 8ubject is admirably treated in a 8ermon by Mr. Israel Abrahams, on 
PP. 102 et 829. of Aspects of Judaism (Macmillan, 1895), Mr. Abrahams quotes, 
with telling effect, the passage in T. B. Berachoth 5a, ** Ever let a man excite 
(vat) his good yetser against his bad yetser.” 

t The reading here is not ** Ha-Ra” but merely © Ra.” Curiously enough, 
the definite article (** Ha”) is usually affixed to the © Ra,” and ugually omitted 
trom the © Tob.” 
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of his bad impulse, man 1s not necessarily cut off 
from exercising his choice to 8erve God. Even the 
Yetser Ra need not necessarily extinguish what ought 
to be man's aspiring struggle to the possession of the 
highest virtue. The evil is there, only that man may 
mount, by means of it, to higher and better things. 

(2) The Rabbinic teachings on Repentance delineate 
the highesb morality and religion as the fruits of a 
rightful choice between two conflicting alternatives. 
** Great,” 8aid one Rabbi, © is the efficacy of repentance, 
for not even the most perfectly pious s8aint can 8tand 
in the place where the repentant sinner stands.” © 
The basic thought underlying 8uch a maxim 1s this : 
The perfect saint is the man who has never experienced 
the temptations of 8in. He has never had to battle 
within himself, as to which of the two conflicting 
courses to take. Piety, rectitude, morality, religion 
have all come to him naturally, as it were. They 
are not the regult of his soul's warfare with the 
baser elements in his constibution, leading to a choice of 
the better alternative. But the repentant sinner has 
been in the thick of the battle and has emerged 
victorious. He has exercised his God-given faculty 
of freedom of choice. He has chosen virtue. He has 
repented. The crux of repentance lies in this exercise 
of choice. 

But on further reflexion is not the perfect saint 
who has never known s8in a mere abstraction ? Do 
we ever, except in the figments of our imagination, 
meet with any one who has never experienced the 
conflict between the motives of good and evil, and 
who has never had occas1on to hear the strains of that 
indefinable inner voice which 8ays Choosge? The 
Rabbins were fully alive to the fact, that 8uch a person 
was an abstraction, an ideal figure. No man can be 
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8inless. Therefore every man needs repentance. Hence 
repentance 18 one of the corner-stones of Rabbinic 
theology. It is the 8tarting-point of all the virtues, 
as the Rabbins underst00d them. It is the 8eed 
out of which religious worth and moral goodness 
grow. Without it, righteousness would be unthinkable, 
and the barrier between man and God insuperable. 
This teaching 1s 1llustrated over and over again in 
the realms of Talmud and Midrashim. Repentance is a 
feature in the work of all the world's best men ; it is 
repentance, more than anything elze, that has been the 
prime fashioning and controlling influence. In T. B. 
Pesahim 54a (cp. T. B. Nedarim 89Þ), ib is one of 8even 
things created by God previous to the world's creation. 
** Repentance reaches to the throne of God.” © Repent- 
ance brings healing to the world.” *© Repentance brings 
nigh the redemption.” These and many other 8imilar 
8ayings in T. B. Yoma 86a, all point to the fundamental 
efticacy of repentance in the religious and moral 
life of men. Perhaps the most remarkable is the 
8aying in Song of Songs Rabba vii. 5, © The King 
Messiah is called Hadrach ©? (Tr pwx2 in Zechariah 
ix. 1) becausge he will lead all men in repentance 
before God” (7"Y'pn 25 mana . . . TTm> Tray). 
The realisation of the Mess1amic coming was the acme 
of 8piritual hope to the Rabbis and their people. 
[ have already mentioned in a former portion of this 
treatisge, the potent mysbiciemm which, in Rabbinical 
literature, frequently attaches to names, particularly 
the Divine name and the name of the Messiah. That 
a Rabbi should actually derive the name of the Messiah 
from his appointed miss10n as the great leader of men to 
repentance, is a convincing demonstration of the Rabbinic 
belief in the basic power of repentance in the religious 
and moral life of mankind.”” 
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To s8wm up the argument in a few words. In 
granting us freedom God has placed a fateful power 
in our hands. He has opened the door to 8m and 
all the other evils that flesh 1s heir to. But God had 
inevitably to act thus. It is the only means by 
which man could take his true place as a moral and 
8piritual being. It is the s8upreme testimony to the 
benevolence of God, whose purpose it is that man 
should, by his striving, by his failures, and his pains, 
find out for himself the correct path which leads to 
his physical, as well as spiritual, contentment. 

And there is no contradiction between these facts 
as they are, and the fact of an indwelling, immanent 
God ! (od abides among men. The technical term 
by which this abiding 1s expressed, 1s Shechinah or Holy 
Spirit. When men sin, they are 2pso facto refusing to 
listen to the inner voice of the abiding Shechinah 
which urges them to choose the right and not the wrong 
alternative. Sin 1s the s8tubborn resistance to that voice. 
In the graphic language of the Midrash, the Shechinah 
(and the same might be s8aid of Holy Spirit) is ousted by 
8in. Good men, however, are they who act in congonance 
with the voice of the immanent God. Their characters 
have been formed, refined, by the very fact of their 
having been 8et down in a world where sin abounds, and 
by the fact that they have chosen the right alterna- 
tive, They bring the Shechinah back to earth again, 
in the s8ense that they exactly express the Godhead 
within them, and their example is the incitement to 
an ever-increasing endeavour to make mankind the 
focus, the receptacle of divinity. They are, to use the 


technical expression, 1” prm >» aro©w wo, © Co-partners 
with God.” 
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NOTES TO CHAPTER XXIII 


(1) Philo, De Gigantibus, II. 

(2) Another important aspect of angels in Philo is, of course, their 
intercesory powers between man and God. In this respect, also, their 
functions seem largely to coincide with thau of the Logos. This is a 
by no means easy branch of Philonic thought to understand. 

(3) Rev. R. J. Campbell, The New Theology, pp. 22-23. 

(4) R. A. Armstrong, God and the Soul, pp. 129, 130. 

(5) Cp. lines of Browning :— 

I can believe this dread machinery 
Of Sin and sorrow (would confound me else) 
Devised . . . to evolve 
By new machinery in counterpart, 
The moral qualities in man—how else ? 
To make him love and be beloved, 
Creative aud self-sacriticing too, 
And this eventually god-like. 
Quoted in R. E. Welsh, 1n Relief of Doubt, p. 107. 


(6) The Rabbins never really entered into the difficult problem 
of reconciling their repeated statements on the Divine prescience with 
their doctrines of the Freedom of the Will, They stated both em- 
phatically but only spasmodically. They never faced the perplexities that 
must arise from the double assumption. That Rabbinic theology is, on 
the whole, a strong foe of Determinism 1s 8een more particularly from 
its teachings on Repentance. © Even before the world was created, 
Repentance was called into being ” (T. B. Pezxahim 54a), This implies 
that the very first act of creation was that of enabling man to change 
his attitude towards God, for the better, 2.e. freedom to use his will for 
the better cause, with the implication of course that he had equal 
freedom to refuse the call, Some of the modern determinist ethicists 
make a great fuss about heredity as being the great bugbear to the 
acceptance of freewill. There is much to be said for their view, The 
Rabbins never touched this difficulty. God, said they, visits the 
iniquities of the fathers upon the children only « when the children 
follow the bad example of their parents.” It did not seem to occur to 
them that the children might possibly be dragged to do 80 involuntarily 
as an effect of physical heredity. 

The medizval Jewish philosophers, however, like Saadiah, Jehuda 
Ha-Levi, Maimonides, Hisdai Crescas, Joseph Albo and others faced 
these metaphysical problems thoroughly, each one in his own way. 
Maimonides deals with 1t in the Moreh, ini. 20, as well as in the con- 
cluding chapter of his Erght Chapters. His conclusion is merely the 
confession of human ignorance in tiace of the Divine secrets, Thus he 
8498: © To him therefore who founds his argument in favour of pre- 
destination on the omniscience and prescience of the Deity, we reply, 
These His attributes and the manner in which they are exercised, are as 
incomprehensible to thee as they are'to us or to any other human being ; 
and Holy Writ checks our impertinent inquisitiveness on these 8ubjects 
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by admonishing us, * Can thy researches define God? GCanst thou 
penetrate the purpose of the Almighty ?* (Job x1. 7).” (Translation from 
Hebrew Renew, vol. i. Þ. 369. A free and none too accurate translation, 
but it expresses the ideas of the onginal.) 

(7) In T, B. Sukkah 52a. 

(8) Cp. T. B. Berachoth 5a the remark : © Pains purge the in1quities 
of man.” 

(9) Cp. T. B. Berachoth 34b the remark : «© What the prophets 
propkhesied referred only to the repentant sinners, but no eye hath yet 
8een the perfect saint.” The latter 1s a fiction, 

(10) The connexion between TTn and T7 1s explained by saying 
that the guttural letters ,2ynI* interchange. The student of Rabbinics 
often comes across 8uch methods of interpretations. 'The Commentary 
7172 mand has a long disquisition on this passage in Song of Songs Rabba. 

(11) For further references 8ee the remarkably lucid monograph 
on Repentance by Mr. C. G. Montefiore in J.Q.R. xvi. 209-257. There 
are also several noteworthy quotations in Weber's Judtsxche Theologre, 
but one has to take them with caution by reason of Weber's dominant 
desire to strip Rabbinism of spirituality and make it a religion of the 
ontward only. 


CHAPTER XXIV 


RABBINIC VIEWS OF PRAYER FROM THE STANDPOINT 
OF DIVINE IMMANENCE 


I Have had occaston many times to point out, that in 
the Rabbinic religion, Transcendence and Immanence 
form one combined aspect of the Deity. Deism is 
repugnant to Rabbinism because 1b lays all its emphasis 
upon the transcendent factor. Pantheisgm errs in the 
other extreme. Resting 1tself as 16 does, upon the 
exclusive doctrin: of Immanence, it leaves no room 
for a personal God, and it maintains (or runs close to 
maintaining) an identity between God and the world, 
which, for all practical purposes, amounts to a total 
annihilation of religion. Is such an 1dea as prayer 
possible to a Deisb? In giving the answer one would 
have to distinguish between the fact of praying, and the 
expectation of an answer to the prayer. As for the 
latter, it is hard to s8ee how 1t could fall within the 
programme of the Deist. God has finished His work 
in the world, and views its happenings with a far-off 
concern, How can He intervene in the interests of His 
8uppliants, 8eeing that these interests hold no longer a 
place in His mind? But, yet, the fact of prayer to 
the Deist is quite logically pos8ible. An overwhelming 
emotion of the moment might be the cause of s8ome 
broken heart pouring out 1ts anguish, 80 that He might 


possibly hear it, although when the emotion has subsided, 
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the 8suppliant would realise the 1mpossible nature of his 
act. But the fact might happen. Moreover, prayer 
includes a good deal besides petition. It means the 
adoration of God, 1t means the act of self-abasement at 
the thought of the invincible holiness of God. And 
the Deist might very well give expresslon to these 
feelings. But to the Pantheist, prayer is not only 
impossible, but its very act would involve a self- 
contradiction. If God does not transcend the universe, 
then He 1s nothing more than the universe; and as we 
are part of the universe and partially identical with 
it, then we are part of God and partially identical with 
Him. Accordingly it follows, that in praying to God 
we are but praying to what is another name for our- 
8elves. It would be an act of s8elf-worship ; and the act 
of communion between ourselves and a Person greater 
than ourselves—the chief constituent of prayer and the 
corner-8tone of every known religious s8ystem—1s8 totally 
absent. Then, again, from another standpoint, a basic 
psychological factor in prayer 1s that movement of the 
mind which culmmates in aspiration. To pray 18 to 
aspire, to aim at reaching 8omething which one has not 
yet reached. One of the favourite Biblical phrases 
for prayer 18 that of © s8tretching out the hands,” and 
this is expressive of the physical concomitants of 
the emotion of aspiration. The hands are thrust 
forward as if to grasp something which, though dis- 
tant, is yet attainable. Prayer thus involves always 
an element of futurity. But the Pantheist, by the 
very tenets of his creed, 1gnores or denies these factors 
of aspiration or tuburity. It God 1s 80 merged in the 
universe that the most precious part of man, his soul, 
is an integral constituent of God, then what need has 
man's 80ul for the exercise of prayer? What need 
has 16 to aspire? What quest has it to make? If it 
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already possess8es (God, then 16 has no need to set out 
trying to get posses81on of Him. It has already reached 
its goal before starting. Prayer can have no bettering 
effects upon him who offers 1b, seeing that God 18, at the 
outset, as near the man who prays as He can be and as 
He ever will be. To pray 1s to expect a condition of 
things different from what one has at the moment. 
But if this condition of things 1s realisxed from the 
first, then prayer 18 8uperfluous and 1mposs1ble. 

Thus prayer, m the highest and best s8ense, pre- 
81pposes a Deity who 1s at once transcendent and 
immanent, The Rabbinic religion, as I have already 
had occasion to state, several times, conceives of God 
ever under these two aspects in s8trict combination, I 
hope to show 8hortly how their doctrines about prayer 
are framed on this as8umption. 

In modern times, one of the strongest barriers to the 
belief in the utility of prayer 18 1ts 8upposed collision 
with the established scientific truth of the uniformity 
of Nature. Prayer, 1b 18 said, 1s based on the un- 
8cientific idea that there 18 something haphazard or 
arbitrary in the ways of Nature. Rain 1s brought 
about by certain atmospheric laws. Good health is the 
regult of obedience to sanitary laws. Death is determined 
by physological laws. Now, suppose 80me one prays to 
God, asking His intervention in any of these, 80 that by 
His instrumentality 8omething should, or should not, 
happen in these s8pheres, which by the very fundamental 
nature of these laws must or must not happen, as the 
case may be, is 16 not totally absurd to think—s0o it 
is often nowadays argued—that the indisputable reign 
of law can be arrested by the caprice of an omnipotent 
will? Modern theologians, of course, have their angwer. 
What are the answers of Rabbinic theology to this 
dittculty ? 


1 1 
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According to the Rabbins, petition 1s only a part 
of prayer. Prayer has always suffered from being 
wrongly interpreted as a 8ynonym for making requests. 
[t comprises ever 80 much more. There 1s a pregnant 
Saying on this head, in Deuteronomy Rabba 11. 1 as 
follows : Tyw (1) jm 15m, 15Þn napa maws mwy pri Ya 
mT (7), M22 (6), Tap (5), mn (4), mp2 (3), NPs (2), 
pIaNN (10), 55D (9), 52 (8). R. Johanan said there 
are ten 8ynonyms for prayer: (1) and (2) cry (based 
on Exodus 1. 23b, © And the children of Israel 8ighed 
by reason of the bondage, and they cried (5pyz1) ; 
and their cry (prvw) came up unto God .... .”); (3) 
groaning (based on Exodus 11. 24, © And God heard 
their groaning ”); (4) and (5) cry and intercession (based 
on Jeremiah vii. 16b, © neither Jift up a ery (m1) for 
them, neither make intercesson ” (22Þn) to me); (6) and 
(7) distress and calling (based on Psalm xvii. 6, © In 
my distress (122 ) I called (xvps) upon the Lord”); (8) 
* falling down” (based on Deut. ix. 18, © And I fell 
down before the Lord”); (9) * executing judgment ” 
(based on Psalm evi. 30, © Then stood up Phinehas, and 
executed judgment” (5591)); ® (10) © beseeching ” 
(based on Deut. 11. 23, © And I besought (pmnn) the 
Lord, at that time, 8aying ”).O 

Out of all these ten 1t 1s only the tenth (&2y5aNMnm) 
that belongs to the domain of pure request. Numbers 
(1) (2) (3) merely refer to the s81mple act of com- 
munion, the unloading of one's cares before God and 
the conveying of them into His ear; (4) and (8) are 
the act of adoration, the word 1721, although trans- 
lated *cry” in the A.V., literally = 80ng, or 8ong of 
praise; (5) refers to mediation; (6) and (7) are of 
the nature of aspiration ; (9) to righteous and just 
dealing. This view 1s 8ummarily put in a passage 
preceding the Midrash just quoted, where we are told : 
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*T might have thought that man need only ask his 
wants and that would sufhce, but Solomon has already 
made 1t clear in the words, © To hearken unto the cry 
and unto the prayer ' (1 Kings vii. 28). Cry refers to 
the adoration of God, prayer denotes the petition for 
one's wants.” Here © crying © and © praying ” are really 
meant to be the two constituent elements of prayer. 
But it 18 noteworthy that not only does the adoration 
element constitute half of prayer, but it also takes 
precedence of the element of petition. 

The point here 18 this : Petition, according to Rabbinie 
ways of thinking, 1s only one department of prayer, 
and not by any means the most important department. 
Prayer 18 the spiritual action of the soul turned towards 
God as 1ts true and adequate object. It is a spiritual 
intercourse with God. To utter requests, to tabulate 
petitions, to compose prayerful words and 8ongs 1s one 
thing ; but to pray is to come into vital communion 
with God. It is to have God by one's 8ide : on one's 
right hand, as the Scripture terms 1 ; 16 18 to enter into 
an actual fellowship with a Divine Companion ; it is to 
experience the Presence of One with whom *© eternal 
strength and wisdom are.” And, as a consequence, the 
emotion that one experiences 1n prayer, 1s that of the 
inrushing of a new hte. A great refreshing comes over 
mind and body, all sorts of potentialities and posstbilities 
are let loose 80 that the 8oul feels that it has a new 
lease of vigour and energy, and the question whether 
the prayer 18 objectively answered or not becomes of 
quite s8econdary consequence. Prayer becomes its own 
answer, its OWN reward. The assurance of the nearness 
of God s8wamps all other considerations. Prayer 1s the 
end as well as the means.* 


* In T. B. Berachoth 32b there is a passage in the name of R. Hanina 
recommending lengthy prayers (np nn when px 1hena TR). Another 
pas8age 18 there quoted in the name of R. Johanan deprecating lengthy prayers 
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Among the medizval theologians, Bahya has voiced the 
mystical view of prayer in the following words : © It 1s meet, 
my brother, that thou shouldst know that our object in prayer 
1s but the congummation of the soul's longing for God and its 
humiliation before Him, coupled with its expressed exaltation 
of the Deity, its bestowal of praise and gratitude upon His 
name, and 1ts casting of all its burdens upon Him.” Fixed 
forms of prayer were only invented, according to Bahya, in 
order to guide the soul in its behaviour before 1ts Maker, 
because 1it 1s not given to every one to express his feelings 
in words which would be seemly to the King of Kings. And 
when language fails, thought also fails; the only incentive to 
thought is the ability to express thought. This, by the way, 
is an accepted modern psychological truth. Therefore, 8ays 
Bahya, man's communion with God customanily runs along 
the lines of stereotyped formule of prayer. But this need not 
be 80. Prayer can be an affair of the heart, without any 
words at all, 9 Tam Sx Tos hs pay © © © The 8ub- 
Ject of the prayer requires no words in 8uch a case where it 
18 Posslble to compose it entirely in the heart. The latter 
comprises the essence of our communion, and 1s the stay 
upon which our object in prayer must rest.” In support of 
this 8tatement, Bahya quotes the Rabbinical ordinance : ny2 
1m 1252 Mma m1Þ S532 pm. © In the time of emergency, 
he who is ritually unclean may meditate his prayer in his 
heart, and need not s8ay the necessary benedictions, neither 
before nor after it.” © Prayer,” says Bahya in the s8ame chapter, 
*18 a Sign of God's good faith in thee and a pledge of His; for 
He has given its context into thy hand and placed 1t in thy 
power.” In this view, prayer 18 the movement of God to man 
rather than the reverse. And this of course 1s perfectly 
correct. For prayer 18 ultimately based on love, and © no s8oul 
can poss1bly know that it loves God and not at once infer that 
God loved 1t first; . . . if therefore we, imperfect and puny, 


as leading to disappointment (25 2x2 5 x2 7o). The difficulty is got over by 
8aying that 1t all depends upon whether the suppliant is 72 pyp. This, accord- 
ing to Rashi, means that ** he who prays looks anxiously forward to the fulfil- 
ment of his request by reason of the lengthiness of his prayer.” Woe seem to 
have here a good instance of the mystical as opposed to the petitioning side- of 
Rabbinie prayer. Make a long prayer if you like, but don't do 80 because 
you think you will gain something thereby ! See also T, B. Berachoth 55a. 
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in truth love Him who 1s unseen and dimly known, how much 
more does He, who cannot overlook us, assuredly love us, not 
indeed because we degerve it, but because 1t 1s part of His 
own nature's perfection ?” © Tt follows from all Bahya's 
arguments on this head, that the groundwork of prayer 18 the 
felt inner necessity to pray. We pray, in the last resort, 
because we teel that we ought to pray. It is not petition but 
communion. It 18 not begging but thanksgiving. We want to 
mingle our s8pirit with His, and prayer 1s the only instrument 
for doing this. The very act of prayer gives us the assurance 
that if we have any needs or requests to be fulfilled, they will 
be fulfilled quite apart from the asking. The very adoration 
of the Being who vouchsafes His loving compamonship to us 
at all times when we need Him, begets in us the consciousness 


that He knows our burdens even without our uttering them. 
And this adoration 18 prayer. 


Let us now 8ee how these ideas are reflected in the 
Rabbinical teachings. In T. B. Ta'anith 2a 1t is 8a1d, 
\» 25ww Tmay wT1 In, © What service is heart-service ? 
Prayer.” If prayer 18 a heart-8ervice, 1b cannot be 
other than a seeking after God for what He 1s, and 
not for what He gives. It 1s a panting, not for pifts, 
but for the consciousness of the God-presence. In 
T. B. Berachoth 30b, R. Eliezer 8ays : pT8 TW b>wS 
"1 wzy Ms. © A man should take an estimate of himself 
(previous to praying). If he finds that he will be able to 
feel a real heart-devotion (1955), then he may pray. If he 
finds that he cannot, then he must not pray.” For want 
of a better word in English, the word jpp>S, or its noun 
TM are invariably rendered © devotion.” It 1s only in 
the mysticism of the medizval Kabbalah, that justice is 
done to the real drift of the word *f Kavanah.” This 
can be 8een by a glance at those Prayer-Books which 
contain, either in marginal notes, or in the body of the 
text, the 9m Þ 5» mann, © meditations according to the 
view of R. Isaac Luria of blessed memory.” The true 
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* Kavanah ” means the abandonment, for the time 
being, of all mundane, thoughts and of all physical 
necess81ties, in the unalloyed consciousness of a union 
with God. What often passes now for © Kavanah” is 
only a faint and ofttimes a spurious imitation of 
the real thing. What the Rabbins actually intended 
when they laid 1b down, as in T. B. Berachoth 13a, b, 
that mma mans mY, or when R. Simeon, voicing 
their view, remarked (Aboth 11. 18), © And when thou 


, Prayest do not make thy prayer a fixed task ” (vap), was 


a mystical communion 1m which the soul bows down 


'in adoration before its Maker, without any necessary 


thought of eliciting a favour.® And it is 8ome 
8uch interpretation that best 8wits the recurring 
Rabbinical saying about the reading of the © Shema ” 
being *© a receiving upon oneself of the yoke of the 
kingdom of heaven.” The reading of the © Shema " 
and the reading of n>2n (Prayer), stand on very much 
the same level in the Rabbinical codes. The prescrip- 
tions hedging round each, are largely identical. Hence, 
it is no undue deduction to say, that prayer in their 
OPIN1o0N 18 a * recelving upon oneself of the yoke of the 
kingdom of heaven ” *—a mystical expression for the 
closest possible spiritual contact with God. 

Other 1llustrations of the preceding views are the 
following : In T. B. Berachoth 29h, R. Elezer permits a 
brief prayer (in place of the 8tatutory Eighteen Benedic- 
tions) in the case of one who 1s in fear of attack from 
brigands. And the prayer he 8uggests 1s this : © Do Thy 
will in heaven above, and give contentment of 8pirit to 
those who fear Thee beneath, and do that which is good 
in Thine eyes. Blessed art Thou, O Lord, who hearest 
prayer.” There 18 8imple communion here without the 
least notion of material gifts. In 'T. B. Berachoth 34b we 


* In a passage in T. B. Berachoth 10b, prayer is actually 80 called. 
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read : © It was 8aid concerning R. Hanina b. Dosa, that 
when he used to pray on behalf of the sick, he used to 
8ay, © This one will recover and live, but that one will die. 
When they 8aid to him, © How do you know this ?' he 
used to reply, © If my prayer is fluent upon my lips then 
I know that 1t is accepted, but if 1t is not fluent, then 
I know that 1+ 18 rejected.” ” This 1s one of the most 
cogent 1llustrations possible, of prayer being an end 
in 1tself, 1ts own reward, the act of communion s8uccess- 
fully accomplished and with no admixture of objective 
expectation. 

T. B. Sanhedrin 22þb says : © He who prays must 
regard the Shechinah as standing over against him, | 
as 1t 18 8aid (Ps8alm xvi.), © I have 8et the Lord before 
me continually.'” Taking * Shechmah ” as denoting 
the idea of an immanent God, it is clear, that the 
object of this 8aying is to emphasise the nearness of | 
the Deity, the possibility of maintaining a close fellow- 
ship with Him through the medium of prayer. God 
1s not the far-off unapproachable monarch who has 
to be petitioned. One can only commune with a 
Shechinah, and not with a transcendent God. 

The point, then, which we have attained by the pre- 
ceding discuss1on 18 this : Firstly, it has been shown 
that prayer, in the Rabbinic view, must be based on the 
assumption of Transcendence and Immanence combined. 
Prayer 18 always addressed to a Person, a Person far 
mightier and far better than he who prays, a Person 
whose power to help or save, far exceeds that which we 
can attribute to any mundane being or to any of the 
impersonal powers vested in the universe. Here 1s TIran- 
8cendence, But prayer gives als0 the assurance of 
the nearness of God, His abiding fellowship and com- 
panionship, and the ever-posstble Joys of communion. 
The basis of prayer 1s the likeness of the human soul to 
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(od, and 1ts capacity of love. For love is an emana- 
tion of God, and makes prayer possible through love's 
eternal longings for union with its s8ource. Here is 
Immanence. Secondly, 1t has been shown from the 
numerous Rabbinical 1llustrations adduced, that com- 
mun1on rather than petition, is a 8ubstantial constituent 
of prayer, and that this communion 1s self-sufficient and 
8elt-8atisfying. The s8atisfaction of prayer 18 nob always 
the realisation of the outward. The communion 1s an 
end 1n 1tself, and the thrill of new mward vigour and 
blessedness that 16 infuses into the supphant is often 
the supreme answer to the prayer. 

But 18 16 not obvious to even the tyro in Rabbinical 
literabure, that the element of petition, although absent 
from a large portion of both public and private prayer, 
1s present 1m very great degree 1n many instances, as 18 
clear from the traditional Jewish hturgy ? What answer, 
then, does Rabbinic theology afford to the difficulty 
created by the allegation of prayer being an attempt 
to persuade the Deity to interfere with the reign of 
inexorable natural law which holds s8way in the 
un1verse ! 

Rabbinical thought is largely based upon the O.T. 
idea that the natural phenomena of the world are 
the messengers or agents of Gzod. * Fire and hail ; 
$10W and vapour ; 8tormy wind fulfilling His word ” 
(Ps8alm cxlviu. 8) Natural law 18 part of God's regular- 
i8ed working. It 18 what we see and feel of His free- 
will as 1b acts on the universe. The uniformity of 
nature proves the perfect 8ymmetry with which the 
moral and intelligent Artist of the universe works. To 
think that God could not grant an event to, come to 
pass because 1t is contrary to what we know, is to 
make the Creator a slave, bound hand and foot by 
that which He has created. It is to hmit His ommi- 
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potence, curb His freedom, and deny His Transcendence. 
If, however, we willingly concede Him these three 
qualities, why s8hould we hesitate to think that He 1s 
capable of 8uperseding the working of 80me lower 
natural law, by the working of some higher natural law, 
and thus fulfil the petition of one who prays to Him ? 
Were we to adopt the immanent theory exclusvely, 
there would certainly be cause for hesitation and doubt, 
because, as has been already shown, in any pantheistic 
form of religious thought there 1s little room for prayer. 
But with a theory of Transcendence and Immanence 
combined, the position should be intelligible. If God 
transcends the world, then there must necessarily be 
certain portions of His workings that are entirely 
beyond our ken—a goodly number of natural laws 
** doing the word” of the s8upreme Author of nature 
must be, as yet, unrevealed to us. Surely this lack of 
knowledge on our part gives us no passport to doubt 
or deny. 

A 8ignificant passage from Genesis Rabba x1. 1runs as 
follows : © It is written (Job xxvi. 14), © Lo, these are as 
parts of His ways; but how little a portion 1s heard of 
Him ? But the thunder of His power who can under- 
stand ?' R. Huna said all that thou seest is but part of 
the ways of God. . . . But the thunder of His power who 
can understand? R. Huna 8aid no man can under- 
stand anything about the thunder at the time that 1t 
comes out upon the world. . . . R. Huna further 8aid, 
if 16 18 impossible to understand its [.e. the thunder's | 
workings, how much more impossIble 1s 16 to understand 
the working of the universe ?” Jt 1s upon this human 
inability to grasp the whole of the Divine 8cheme of 
things, that prayer 18 based. The proved uniformity of 
natural laws 1s no contradiction to the 1dea that there 1s a 
resourcefulness about; an immanent and transcendent God 
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which men's ingenuity 18 too poor to explore. It only 
we knew more, we should s8ee harmony where now we 
guspect opposition. Law is only our limited way of 
conceiving the operations of the Divine World-Spintt. 
God's work includes far more.* 

But it will be asked, What about the © 8pecial provi- 


dences ” which figure 80 largely in the Rabbinic theology 
of prayer? How can these be brought into line with 


the established modern notions not only of the un- 
changeableness of natural law, but also, the unchange- 
able goodness of God ? No one nowadays thinks of 
regarding the Deity otherwise than from the stand- 
point of the Psalmist's declaration, that © God 1s good 
unto all, and His mercy 18 upon all His works.” The 
idea of God granting special favours, special privileges, 
8pecial exemptions to certain individuals or classes of 
men 1n response to their prayers 18 becoming increasingly 
hard to reconcile with the modern conceptions of the un- 
varying universal Divine love and the unvarying wisdom 
and justice of His decrees. If e.g. one man prays to be 
vouchsafed a large share of worldly prosperity, and the 
prayer 18 granted, 1t means that either God will exert a 
Special interference with the natural laws governing 
the productivity of the 8011, or with the economic 
laws governing demand and supply, or 16 involves 
taking away aught of what: another man tries to get, 
and the granting of preferential treatment to one above 
another. In all these cases, even if the problem of 
Divine intervention with law were got over in the way 
stated above, we should 8till be faced with the duty of 
explaining, how s8uch prayers can be efficacious, when 
they involve an as8umption which conflicts with the 
modern sc1entific conception of a good God ? 

The problems raised were not unfamiliar to the 


* See, on this point, the Pesihta Rabbatt (edit. Friedmann), p. 189. 
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Rabbins. The prayers which 8uggest these problems 
may be classified as follows :— 

(a) Private prayers by individuals for their own 
private ends, 8uch as health, prosperity, 8atety from 
enemies, recovery from disease. The technical name 
for these is yz: now, © asking for his necessities.” 
These prayers were mostly extemporised ; their 8ub- 
stance depended on exactly what the individual felt at 
the moment of prayer. But most noteworthy 1s the 
fact, they were nob to constitute the whole of a man's 
petitions. They were to be inserted at certain points in 
the canonical Eighteen Benedictions. The favourite 
place for 1nserting them was within the benediction 
called 7591 yow. The following statement in T. B. 
Berachoth 31a bears this out: © R. Hiya 80n of Ashi 
8a1d in the name of Rab, that although they |the sages] 
8a1d that a man must petition for his necessities in the 
152n yaw, yeb, if, after his prayers [1.e. after the fixed 
Eighteen Benedictions|, he wishes to utter petitions as 
long and numerous as the Abodah of the Kippur Day, 
he 18 ab liberty to do 80.” Thus, private petitions for 
favours did not occupy the highest rung on the ladder 
of prayer. 

(b) Private prayers by individuals for needs of the 
collective body of Israel. These consisted of (1) the 
Eighteen Benedictions ; (2) certain additional petitions 
tor the collective welfare, of which we have 80me very 
fine 8pecimens on pages 16b, 17a of T. B. Berachoth, 
including those of R. Eliezer, R. Johanan, R. Zera, R. 
Hiya, Rab (Abba Arika) R. Judah the Prince, R. Saphra, 
R. Alexandri, Raba, and R. Shesheth, It is noteworthy 
that the 8taple of these prayers 1s for s8piritual rather 
than for material blessings. 

(c) Public prayers 1m 8ynagogues. These include 
not only the *© petition-for-favours element, but also 


\' 
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such constibuents of purer prayer as adoration, thanks- 
giving, confess10n, praise, aspiration, etc. 

(d) Prayers by individuals or communities for the 
granting of a special favour which involves some Divine 
interference with the phenomena of the natural world, 
chiefly rain, of which we have instances in T. B, 
Ta'anith.® 

This classification shows that (1) private petition 
occupies a place of only secondary prominence; (2) 
prayer 18 for spiritual as much as for material blessings ; 
(3) prayer counts, among its factors, other acts of 
worship, as adoration, praise, etc., which, as has been 
hitherto remarked, are part and parcel of all mystical 
communion with the Deity. But we also find (1) the 
idea of God being moved to grant s8pecial indulgences 
as the consequence of some one's prayer, which must, in 
the long-run, result in injury to 80me one else. Success 
here must involve failure there. How can this be recon- 
ciled with the conception of a uniformly good God ? (2) 
The idea of God interfering with the universal rules 
which govern natural phenomena, on the petition of an 
individual or community or nation, whereby while the 
zuppliant or 8uppliants are revelling in the enjoyment 
of a 8pecially-vouchsafed boon, others are enduring the 
pangs of drought or hunger or of 80me other defect or 
excess of nature's visitations. 

The answers which 8eem the most plausible are 
as follows :— 

(a) Prayers are mostly in the plural. Tt is the 
community of Israe] that prays. When material 
benefits are prayed for, they are accordingly benefits 
for the whole congregation. This conclusion can be 
demonstrated from many ancient passages in the Jewish 
Liturgy. Hence, the praying for extra boons involves 
no injury to any s8ection or individual of the body. 
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But, of course, when the broader 188ue of the inclusion 
of non-Jews as well as Jews in the prayer 1s faced, then 
the matter wears a different aspect. Rabbinism suffers 
from the shackles of a communal individualigm. To 
the Rabbins a non-Jew was often a rebel against God. 
This particularism can largely be explained and justified 
on the grounds of the political and 80cial treatment 
which the Jews endured at the hands of a non-Jewish 
environment. But the Rabbins often rose superior to 
their national exclusiveness. And the very fact that they 
could do 80 in 80me enstances, 8ufficiently proves that 
they mught have done 80 im all instances, had material 
cireumstances not introduced an element of bitterness 
and repugnance into their attitude. 

(b) It will be noticed that in private prayers recited 
by individuals, petitioning for worldly 8uccess or triumph 
over enemies, In many instances the request is not that 
the enemy should be crushed in the fray, but that God 
$hould fill his heart with a different spirit, 80 as to turn 
his opposition into love. The suppliant realised the 
goodness of God to all, and what he wanted was that 
all men should, by realising what this goodness meant, 
become good themselves. Thus prayer becomes aspira- 
tion : to pray for triumph in he's battle is to whisper, 
as 16 were, into God's ear, asking Him to make all men 
as brothers; and where 8uch love abounds, there is 
plenty for every one, and happiness and triumph is the 
portion of every one's cup. 

(c) The Divine Fatherhood occupies a great place 
in Rabbinic prayer. Men are in the position of 
children towards bheir tiather. The child formulates 
requests of all kinds, 80me which are rightful and 
discreet, and therefore deserve to be answered ; others, 
which to the greater wisdom of the father appear 
obnoxious, and if answered would be fraught with 
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injury either to the child or to others or to both, 
must for ever remain unanswered. $0 it is with 
prayers directed to the Divine Father. We throw 
ourselves npon His wider knowledge.* We tabulate our 
wants, and 80me of them are thoughtless and others 
8avour of greed. But all the while we know that God 
will exercise His wisdom before granting them. We 
know that He will only be moved to grant what 1s 
expedient, and will certainly reject the supplication that 
is importunate and unseemly. In fact, we believe that 
God reads the wishes of our hearts even before we 
express them in words.F And yet, we pray! Why? 
Because we yearn to put ourselves en rapport with 
God. We want to have conscious communion with 
Him. We feel it an mestimable privilege to draw 
ourselves 80 near Him, and to draw Him &0 near 
us, by the cords of prayer. It is this very fact that 
constitutes the quintessence, not only of the act of 
prayer, but of the answer to prayer. Energies which 
before were latent, now become operative. We feel that 
we have transacted something ; and although we do 
not know how, we are nevertheless assured that 
there has been 8ome objective response to our petibion. 
The final test in all these 1s, after all, our experience. 
When the Jewish mother has uttered a prayer for 
the recovery of her s8ick child, however deeply sbe 
may realise the truth that God cannot be expected to 
alter the laws of nature for her or her child's 8ake, yet 
her experience 18 that of having effected something for 


* As e.9. in T. B. Berachoth 29b: © The wants of Thy people Israel are 
many, and their intelligence (opym) is 8mall.” This is certainly a childlike 
attitude, The child cannot tell his ailment to his father, cannot locate his 
pain. And the father knows what is good and what is not good for the child, 
far better than the child knows. 

+ T. B. Yebamoth 64a says, ** God yearns for the prayer of the righteous.” 
This implies that God knows beforehand what the righteous suppliant desires 


from Him, but yet He wants him to pray. God desires the communion with 
man, hence man reciprocates it. 
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the better. And the volume of human testimony to 
this experience 1s too considerable to be set aside as a 
thing of nought. 

(4) There 18 an interdependence of faith and works 
in the Rabbinic theology. $So in prayer, its ideal is 
found in the closest possible combination with works. 
Thus, we ask God for 8uch and s8uch a favour. To 
expect 16 might, to the outs1der, seem to expect s8ome- 
thing which 1s an unwarrantable interference with 
the laws of nature. But what really happens is this : 
the prayer 18 the great incentive to our endeavouring to 
do our part in making posstble the obtaining of that 
for which we ask. We ask for fertile fields and fruitful 
orchards. But, in the asking, we imply that we will do 
our share of human labour in tilling the s0il, watering 
and manuring 1b, and studying the necessary climatic 
conditions which govern the land. We ask for abundant 
SUCCESS 1N commercial enterprises. But the asking must 
be accompanied by silent inner endeavour that we will 
put forth the necessary act of will in 80 far as it is 
incumbent upon us to do.” And nob only 80, but it 
implies that our act of will must be en rapport with 
the Divine will, And thus prayer leads us on to a 
zelf-sanctification in the conduct of life.* Tt encourages 
us to look for results which lie quite outside the range 
of ordinary expectation, provided we realize what a 
power there les in our own work. 


NOTES TO CHAPTER XXIV 


(1) The Targum has >» *and prayed.” The idea of judgment is 
8en better in Exodus xx1. 22, o'>>22 jn1. 

(2) In Sifri on jnnn this passage is given, but with one or two 
different expressions, Twelve names for prayer are there mentioned, 


I I ayes 


* Perhaps it is this aspect of the efficacy of prayer which is alluded to in 
T. B. Berachoth 32b, ** Prayer is greater than good deeds,” For a full treat- 
ment of the subject of Rabbinic prayer, the reader 1s referred to the able essay 
by Israel Abrahams in J.Q.R. vol. xx. 
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not ten (se Friedmann's edition, p. 70), In Yalkut on same passage, 
as many as thirteen are enumerated. In 'Tanhuma (edition Buber) only 
nine are given. 

(3) See maabn man in wÞin pavn wv, chapter iii, Cp. W. G. Greg 
(The Oreed of Ohristendom, Þp. 122) : © Communion with God, we must 
ever bear in mind, 18 s0mething very different from prayer for 
gpecific blessings, and often confers the submissive strength of soul for 
which we pray ; and we believe 1t will be. found that the higher our 
g0uls rise in their spiritual progress, the more does entreaty merge into 
thanksgiving, the more does petition become absorbed in communion 
with the © Father of the spirits of all flesh. ” 

(4) Cp. on fixed forms of prayer Maimonides, n>2n "nr, chapter i. 
He 8ays: xTw wn Þ 1 ms wn x" * + "2 pnnb ow, The divisions 
here are (1.) supplication, (11.) praise, (111.) petition for needs, (iv.) 
gratitude, (v.) impromptu utterance (implied in m2 > ne 52, 4.e, in 
no fixed formula of prayer), It is clear that according to Maimonides, 
petition only formed a comparatively small element in prayer. That 
Maimonides was a great s8upporter of extemporaneous unfixed form of 
prayer 1s een from his following remarks, into which we shall not here 
enter (1. 3), He gives, as the reasons for fixed prayers, the fact that 
after the Exile the Jews became intermixed with many nations and thus 
came to s8peak many languages, But the average Jew was never 80 
thoroughly conversant with any one language as to be able to give com- 
plete utterance to his prayer in that language. And his Hebrew know- 
ledge was none too great. Consequently he would intermix his Hebrew 
wording with phrases belonging to other languages, and thus confusion 
would arise. This gave the impetus to Ezra and his followers to fix the 
Eighteen Benedictions. And after these came other prayers, s0 that there 
was a fixed uniformity of prayer for all Israe] and no one had to depend 
on his own powers of extemporisation, 

(5) F. W. Newman, The Soul, its Sorrows and Aspirations (6d. edition, 
PP. 193-194). 

(6) This idea of 7292 plays a great part in the Rabbinic maxims 
and doctrines about Prayer. See eg. Mishna Berachoth vi. about 
the cx omen, Further references are given in the article 
« Kavanah ” in Jewsh Encyclopedia, vii. ; also at foot of the article on 
Luria in vol. viii. For nn mans ms ep. also T, B, Megillah 20a, 
Hullin 31a, b. 

(7) This interpretation of the exceedingly dificult phrase © Kingdom 
of Heaven” is, of course, open to question. As & matter of fact, the 
phrase 8eems to embrace not one or two but a number of differing 
teachings. Bousset (De Rel1gton des Judenthums 1m N.T. Zeitalter, PP. 
199-203) dwells on these. Thus, in the O.T. it refers at times to a 
future kingship of God, and at times to a prezent one, Examples 
of the latter are P=alm cexlv. 13, «© Thy kingdom is an everlasting 
kingdom, and Thy dominion endureth throughout all generations ” ; 
Daniel iv. 34, © Whose dominion is an everlasting dominion, and His 
kingdom is from generation to generation.” Examples of the former 
are Obadiah 21, « And the kingdom shall be the Lord's” ; Micah iv. 7, 
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« And the Lord shall reign over them in Mount Zion from henceforth, 
even for ever” ; Zechariah xiv. 9, * And the Lord shall be King over all 
the earth.” These are only a selected few out of quite a number. In 
Apocryphal and Apocalyptic literature, as Bousset points out, it als 
bears the sxame double meaning. In all probability each of the O.T. 
writers who used the phrase meant something different by it. In the 
Rabbinical writings the variations in meaning are greater, They may 
be roughly classified as follows : (a) the acceptance of the Torah by the 
[sraelites at Sinai ; (6) the abandonment of idolatry ; (c) the advance 
from 8lavery to freedom, 4,e, the throwing off the yoke of man to assume 
the yoke of the kingdom of God ; (d) the recognition by the Jew of God's 
unity ; (e) the Jewish national hope in Roman times to be delivered 
from the yoke of Rome; (f) the Jewish longing for the univyersal 
recognition of the Jewish God (as reflected in the © Kaddish” and 
« Allenu ” prayers, and New Year services), Examples of all these 
could be easily culled from the domains of the Rabbinic lterature. 
It is however quite possible to ascribe a mystical meaning to many a 
Rabbinic usage of the expression. In taking upon himself the Kingdom 
of God, the Jew undoubtedly thought of the nearness of God to him 
and of the Divine companionship which ever enshrouded him and 
his race, Such 1s the view of Nahmanides in his commentary on Deut. 
XXXiii. 5, © And he was King in Jeshurun,” That it forms part of the 
mysticism of prayer 1s seen from the passxage in T. B. Berachoth 10b 
where it is said : © Whosocever eats and drinks previous to praying, of 
him it is said, And me hast thou cast behind thy back (1 Kings xiv. 9). 
Do not say © thy back ? (33) but * thy pride? (183), 2.0. after priding himself 
(with food and drink) this man takes upon himself the Kingdom of 
Heaven.” 

(8) This subject is elaborated with great fulness throughout the 
tractate T. B. Ta'anith, The whole of the second chapter deals 
with the cireumstances, conditions, ceremonials, etc., surrounding the 
fasting which was indulged in by individuals and communities 
in order to invoke the Divine gift of rain, The large miraculous 
element, as in the tale of pm j2 pr[27pP3 (one of three philanthropists in the 
first century A.D,, 2'>zwmma va peyv2 "2, 8ee Gittin 56a, Lam. Rabba i. 5, etc.) 
in the third chapter, is another significant illustration of the point. 
More noteworthy are remarks in the first chapter, like no» wm pawa wp 
0'2) S262 (9a), or wsy 193 m1 new na"pn pas pris 22” T3 (9b), The 
Rabbins evidently drew a potent distinction between the relative efficacy 
of private and public prayer. Whether their scattered remarks on this 
head are merely the sporadic utterances of different teachers with no 
connecting thread of a common thought, or whether they are the 
expres810ns of different phases of some fixed theological theories on prayer, 
is hard to prove. A collection of all the passages might possibly lead 
one to the latter view. 

(9) Significant is the remark in Aboth De R. Nathan xxi. (edit. 
Schechter) that God did not make His Shechinah to res: upon the 
[sraelites in the desert, until they had put their hands to the work of 
the Tabernacle, 
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CHAPTER XXV 


THE COMPATIBILITY OF MYSTICISM AND 
RABBINIC THEOLOGY 


RABBINIC theology possesses a strongly pronounced 
mystical element, because, as the preceding pages have 
tried to show, 1t teaches the doctrine of the Immanence 
of God, and the Immanence of God is the central 
core of mysticism. What has always to be borne in 
mind 18 the distinction between what one might term 
ofticial mysticism, 2.e. mysbicism as an occult s8cience, 
the mysticismm of the Kabbalah, its theosophy, the 
doctrines of the professional mystics, and a plainer 
and more general teaching about the possibility of 
man's communion with God, and the reality of the bond 
uniting God to man at all times. It is this broad 
and comprehensive aspect of mysticism which has con- 
stituted the s8taple of the present treatise, although, as 
has already been shown earlier in these pages, many of 
the recondite doctrines which pervade the medieval 
Kabbalistic literature can be clearly traced back to the 
Talmud and Midrashim. 

Mysticism, of whatever phase, must by its very 
nature be the most individualistic type of religion. The 
mystic believes in God not becanse he has been taught 
to believe in Him, whether by books or by men, but 
because he can experience God, Tt 1s his ow" intellect 


in combination with his own feeling that makes God 
340 
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a reality to him. There 1s a contact between human 
8pirit and Divine 8pirit. And this contact, to him, is an 
immediate and 8elt-verified conviction. It is 80mething 
that goes on in the s1lence of his own 8o0ul. No one 
else can know what 1b 18 in the way that he does. It 
is a 8ubjective fact. His neighbour may have 1t or 
he may not have it. But what he knows and feels of 
God 1s exclusively hes. His worship of God and his 
praying to Him are the result of his own realisation 
of the Divine Presence in him and in the universe in 
80 far as he hamself can judge. On these first-hand 
perceptions—and on these alone—1s his religion based. 
All else 1s beside the mark. The religion of authority, 
of tradition, of history, as embodied in books or codes, 
makes no appeal to him. It 1s 8econd-hand and doubtful. 
Now, can s8uch things be said of the Jew who lived 
under an obedience to the religion of the Rabbis ? 
The question 1s vital. One of the distinguishing marks 
of Rabbinical Judaism, 1s 1ts persistent and pervading 
tormalism. It 1s a 8uperimposed discipline. It gives 
little room for individual mitiative. The individual has 
to 8ink his own 1diosyneras1es and merge himselt in the 
main body. The external plays a dominating part. 
Authority looms large everywhere. History and 
tradition lay down their prescriptions, and exact a 
uniformity of homage. Experimental religion 1s over- 
$hadowed. The Jew has to believe that which his 
brethren in faith believe. He has to pray the s8et 
prayers which they pray; he has to observe the 
ceremonies, and respect the traditions, which they 
observe and respect. In the face of these facts, how 
can bhe existence of a mystical element in the Rabbinic 
theology be consistently maintained * 

In the great work of Baron Von Hiigel which has 
already been alluded to more than once 1n these pages, 
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there is an illuminating chapter (vol. 1. chap. 1.) in 
which he shows how all religions, as they emerge from 
their common anterior 8tage of fetichism, gather round 
them elements which belong to tradition, history, and 
the s8ocial relations of men and nations generally. 
** Never has religion,” 8ays he, © been purely and entirely 
individual ; always has it been as truly and necessarily 
g80cial and institutional, traditional and historical.” 
The growth of religion amongst the paramount races of 
mankind, is analogous to the gradual development, by 
stages, of the powers of thought and feeling in the 
human mind. The child accepts facts because they are 
told him. This, that, and the other, are true or untrue, 
| desirable or the reverse, just because his father or nurse 
i or tutor tells him 80. What makes its appeal to him 
| and imprints itself on his memory, are external scenes. 
The words spoken by some one in authority over him 
impress him, and elicib an unquestioning obedience. 
He has not the faculty to individualise, to 81ft for 
himself, to challenge what he has been told or what 
by he has seen by ideas or truths of his own formation. 
These capacities come only with the next 8tage. As the 

«| 107 child grows into a youth, another factor comes into play 

| "at —the mystery of his personality. He refuses to take 
| uncritically what he 8ees and what others tell him. 
He begins to argue and form opinions of his own. He 
gets to understand that these opinions are his own, and 
have no necessary relation with the opinions of others. 
In this way he develops an outlook upon life. He 
co-ordinates and classifies facts and ideas, sifting the 
true from the false, the good from the bad. He 
M0 3y8tematises. In 8hort, he thinks. Then comes the 
k third 8tage, when the multiphcity of sense-impress10ns 

I 17 combined with the complex processes of cognition 
[| and reflexion 188ue in volition and emotion. Thinking, 
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feeling, and acting, properly 80 called, are all brought 
into existence. And then the human character 1s 
completed. 

But, although all this 1s a true and scientific account 
of the natural history of the mind's growth, 1t must not 
be supposed that these three 8tages never overlap. 
They do. Some rudiments of the one are always to be 
found in the other. The infant is not exclusively given 
up to 8ense-impress10ns. Some germs of the higher 
processes of cognition and will-power certainly invade 
his mental world. And, conversely, the highest and 
most elaborated volitional effort of the adult, is never at 
any moment free from an admixture of the elementary 
8ense-1mpres810ns which characterise childhood. 

Religions grow by stages analogous to these. There 
is, firstly, the primitive stage, when men believed simply 
because and as they were told. It was an uneritical 
obedience to external authority. Tradition and legends 
came to them out of the mists of an antiquity too far 
back to be traced. They were 8bared equally by all 
the members of the tribe or clan or nation. The religion 
of one differed in no essential particular from that of 
the other. In fact, 1b was just this common mheritance 
that brought about a spirit of 80ctalisation among the 
members. The uniform obedience to the ancient 
inherited traditional cultus, forged the link which bound 
man to his neighbour 1n the arena of everyday lite. 
But, with the flow of time, a higher plane in the religious 
existence was reached. Thought and literature began 
to assert their 8way. Men wanted to know the reason 
for the things they accepted or rejected. Speakers and 
writers arose to guide:and educate men's thoughts, to 
strengthen the consciousness of right and Jjustice, to 
allay unnecessary fears and doubtings, to elminate 
wrong and harmful conceptions. Religion, in short, 
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became based on intellect. But yet another ascent had 
to be made before religion came to full power. The 
emotional feature appeared on the scene. Religion 
must be believed in, not, as in the former cases, because 
it 18 authoritative, nor merely because it consorts with 
the reasoning powers, but because it is felt to be true, 
it 18 felt to ansgwer men's eternal longings and aspira- 
tions. Here we have the individualising element. As 
each man's emotions, needs, and longings must differ, 80 
must each man's religion differ. Kach man (ves his 
religion in his own way. This 1s the dominant character- 
ist1c of mysticism. And, to complete the analogy, there 
is the same overlapping of the stages here, as we 8aw 11 
the case of the child's mind-growth. The rudimentary 
and outward were never without the complexities and 
elaborations of the advanced inward. And, on the 
other hand, in the most highly developed fact of inward 
8peculative religlon, there was the untailing presence of 
the crude and early conception. Combination always. 
Separation never.* 

The aforegoing 18 a free re&8ume of Von Hiigel's 
ingenious analysis. It 1s as true an account of the 
evolution of the religion of Israel as of the evolution of 
Christiamity, though always on the as8umption that the 
three elements are never utterly apart, but ever ex1st 
in 80me degree of combination or coalescence, at each 
8uccessive stage of the nation's life. 

In early Israel the authoritative, external, formal 
aspect of religion was embodied mainly in the sacrificial 
code. Tt was a cultus handed down from father to 80n 


* M. Loisy says : © Preceding worships never cease to maintain themselves, 
in $Spite of everything, in higher and newer religions. Polytheism has a 
tendency to survive in monotheism ; while fetichism, and even magic, are 
able to lodge themselves more or less in religions which proſess a theoretical 
monotheism and which were established on that principle” (The Religion of 
[srael, p. 50). 

Dr, Farnell, dealing with the development of prayer from lower to higher 
forms, expounds a similar view (7he Evolution of Religion, pp. 164-173). 
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throughout generations without a break. That the 
8acrifices wielded a strong social influence, 1s 8een from 
numerous allusions throughout the O.T. They con- 
stibuted meals which bad to be eaten in common.* They 
brought priests and laity into the closest mutual contact. 
Later Israel brings us to the religion of prophets and 
psalmists. Here the intellectual s1de is uppermost. 
Isaiah and Micah, Hosea and Amos in denouncing, as 
they 80 unsparingly did, the 8acrificial vogue of their 
day, were 1n reality pleading for an abandonment of 
formalism in favour of a religious rationalism. Instead 
of thinking that God delights in thousands of rams, in 
myriads of rivers of oil, they wanted the people to know 
what 1s implied by the term © God,” what ethical and 
rel1g10us obligations and belhefs necessarily spring from 
this knowledge. Not till the exihc period do we reach 
the third and highest conception of religion. There are 
unmistakable touches of mysticism in s8ome of the ex1lic 
P8alms as well as in the prophecies of the second Isaiab. 
And later on, under Hellenistic inffuences, we meet with 
the 1deas of an immanent wisdom and an immanent 
Logos; while in Palestine not only were there the 
Es8enes with their rigorously contemplative and specu- 
lative 8ystem of life and doctrine, but many an individual 
teacher who taught the esoteric doctrines of the 
rmwxnA "b» and nam "b. And flowing parallel with 
all this — and continuing to flow long after the 
others had ceased—was the stream of deep-seated and 
widely-ramiftied belief in the © Shechinah ” and © Holy 
Spirit,” and kindred teachings, to the elucidation of 
which this treatise has 80 largely apphed itseltf. 

Here again the point to be emphasised 1s : that 
these three elements always mtermingled in 8ome 


* Like the Greek tepetoy, the Hebrew nat has in the O.T. a twofold mean- 
ing : (1) a sacrifice, (2) a feast (cp. Proverbs xvii. 1). See Mahaffy's 01d Greek 
Life, p. 32. 
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degree or other. The sacrificial system, even in the 
most primitive epoch which falls within the period 
covered by the O.T., was accompanied by some rudi- 
ments of inward spirituality. The Book of Deuteronomy 
Is, according to modern critics, a product of the pro- 
phetic age, when religion became more a matter of 
the inwardness of the individual mind than of the out- 
ward conformity to a general norm or authority ; but 
Deuteronomy could only proceed as far as to effect the 
centralisation of the s8acrificial cult in Jerusalem. It 
could not suppress that cult altogether. The Rabbinical 
epoch for the most part, embraces the time after the 
\ cessation of sacrifices. Yet, the 1nmense importance 
of sacrifices could not be forgotten or even minimised. 


6: 
RT. 


gacriftice, Bee T. B. Berachoth 15a, 14b, Menahoth 
110a, Ketuboth 105b, Yoma 71a and b. And looking 
yet farther down the s8tream of Judaic thought, 
the combination of these three currents 1s even more 
T1 conspicuous. It can be seen and studied in person- 
| alities, 80me of whom hold immortal place in Jewish 
literature. * 

Can mysticism, which 1s the most s8ubjective type 
of religion, consisb with Rabbinism, which 18 a body of 
objective teachings, in which formalisgm and tradition 
demand a more or less general and uniform obedience ? 


T It has already been shown how deep a mystical 
| [ element pervades the Rabbinic notions of Prayer. But 
L prayer was actually s8tated by the Rabbis over and 
un over again to be but a substitute for the defunct 
I $f 


* Joseph Caro (1488-1575), as the coditier, par excellence, of the Jewish 
ritual and of the whole body of Rabbinic legalism, takes front rank as the 
\Fi exemplar of the authoritative, traditional, external aspect of religion. But he 
WITS was yet an ardent and confirmed mystic. His Maggid Mesharim, with its 

F F heavenly visions and weird admonitions on all sorts of things, clearly 8hows the 

extreme mystical bent of his mind. It is the most unbalanced book that one 

| could read ! Nahmanides (1194-1270) was a rigid and dogmatic advocate of 
the **'six hundred and thirteen precepts of the Torah.” But his mystical 
enthusiasms are well known to every student of his works, 
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But there 1s no known instance in the cage of any of 
the world's religions, where the combination has not been 
known to exist—and to exist without involving even 
a 8uspicion of s8elf-contradiction.* A purely mystical 
religion 18 as much an abstraction as a purely traditional 
and formal one. But how is the co-existence to be 
accounted for ? 

It is to be accounted for in this way : As, according 
to hypothesis, there must be a mystical element in all 
religions, every man of religion must be 80mething of a 
mystic. The mystic relies for his knowledge of God 
upon his own innate faculties. It 1s his innate moral 
8ense that makes him reverence God as righteous and 
jus. It 18 his innate 8ense of cause that makes him 
fear God as the author of all, the omnipotent and 
omniscient. There 1s another inborn spiritual s8ense 
within him—call 16 a soul—that reveals to him the 
s:1pendous fact, that God is a God of love. Now, 
these natural endowments of man are, as 16 were, 
the test of the truth or untruth of that other con- 
stituent of religion, viz. the revealed, authoritative, 
traditional, historical, etc. The latter is ever brought to 
the touchstone of the former. Let us 8ee how this arrange- 
ment works in the case of the Rabbinic theology and 
religion. Take the Bible. The Rabbinic Jew's belief 
in its truth, his reverence for it as the word of God, 
his readiness to obey its behests sprang, in reality, out 


* Miss Evelyn Underhill says : ** The view which regards the mystic as a 
Spiritual anarchist receives little 8support from history, which 8hows us, over 
and over again, the great mystics as faithful sons of the great religions. Almost 
any religious 8ystem which fosters unearthly love, 18 potentially a nursery tor 
mystics ; and OChristianity, Islam, Brahmanism and Buddhism each receives 
its most sublime interpretation at their hands, Thus, St. Teresa interprets her 
ecstatic apprehension of the Godhead in strictly Catholic terms. Thus Bohme 
believed to the last that his explorations of eternity were consistent with the 
teachings of the Lutheran Church. Thus, the Sufis were good Mohammedans, 
Philo and the Kabbalists were orthodox Jews. Thus Plotinus even adapted — 
though with what difficulty !—the relics of paganixgm to his doctrine of the 
Real ” (Mysticism, p. 115). 
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of a combination of two inward convictions. These were 
(1) the fact that the Bible 1s the Torah and contained 
the words of God revealed to Israel, at a certain period 
of the latter's history ; (2) the fact that the teachings 
of the Bible about God, morality, and duty coincided 
with, and were borne out and verified by, what his 
first-hand spiritual experiences told him about these 
matters. The first of these, he had been born into. 
It was a part of his religion, which existed long 
before he came into existence. And 1t was shared in, 
by all who professed the same faith as he. The second, 
he made for himself. It was the resultant fruit of the 
usage of those powers of his, with which he was innately 
dowered. It was his individual view. It was this indi- 
vidual view which was the unremitting judge and critic 
of the other. If that which he directly apprehended of 
God, whether by his intellectual or spiritual 8ense, did 
| Ih! not tally with the external authority that told him that 
the Bible was a divine book, then he must reject the 
| divinity of the Bible. If, again, his intellectual or 

| Spiritual 8ense told him that the Bible was a divine book, 
ft! but that certain sections of 1t belonged to a lower order 
WH of thought than that which he was accustomed to rever- 
| ence, and were the work of men of inferior moral and 
intellectual calibre, then he must refuse homage to those 

8ections on the grounds that they conflicted with his own 

intuitions of what was right, true, and godly. Such seems 

to be the only logical outcome of the position. Now, 

how did the Rabbins look ai the Bible? The Mishna 

(Sanhedrin x. or in 80me vers1ons x1.) 8ays, that among 

| | those who have no portion in the world to come 1s 
1h. ** he who denies the divine origin of the Torah ”; a later 
| anonymous Baraita (T. B. Sanhedrin 99a) explains this 
pronouncement to mean : © Even if he asserted that all 
the Torah 1s of Divine origin except such and 8uch a verse, 
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which was 8aid not by God but by Moses.” Here is a 
typical instance of how the Rabbinic Jew bows to the 
religion of authority—the external. But we knowthat this 
bowing was spontaneous, natural, not forced or artificial. 
How came this about? Because that other element of 
his religion, the intuitive and subjective, exactly tallied 
with 1b. The Rabbinic Jew who lived the life advocated 
by the Torah, felt that that life, and no other, satisfied 
most truly the deepest quest of his soul. The Torah 
enacted certain ordinances, and made their obedience 
obligatory to him. The Jew correspondingly felt that 
his only means for bringing God near to him, and for 
his realising this nearness of God, was this obedience. 
It was only as a 80n of the Torah that communion 
with God was possible to him. On any other grounds 
it was unthinkable. It is probably, by the way, out 
of these roots that there sprang the multitude of s8ay- 
ings 8cattered throughout the Talmud and Midrashim 
(many of which are far too exaggerated to be either 
logical or true) on the incomparable worth of the Torah. 
Ideas 8uch as that of Genesis Rabba 1. about God 
holding counsel with the Torah before creating the 
world, or that of T. B. Abodah Zara 3b about God Himself 
81tting and studying the Torah, merely reflect this view 
of the Torah as answering the demands of inner as well 
as outer rel1g10n. 

Another example is the Sabbath. The Rabbinic 
Sabbath is a grand s8pecimen of what Von Haiigel 
calls institutional religion. One can well picture the 
baby of the Rabbinic epoch, born into an arena where 
the strict formalism of the Sabbath reigns s8upreme. 
As he grows from babyhood to boyhood and thence to 
manhood, 80 the numberless ordinances of the © This 
thou shalt do on the Sabbath,” or, © This thou shalt not 
do on the Sabbath,” the mx>2 man b>, grow round 
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him with an ever-increasing sternness. But with the 
growth of the external obligations, there goes hand in 
hand a corresponding quickening of his own subjective 
impulses to look upon the Sabbath as the acme of 
Spiritual joy. In other words, the Jew felt inwardly, 
that that which authority commanded answered exactly 
to the promptings of his own breast. The Sabbath of 
tradition was the counterpart of his own heart's Sabbath. 
A good illustration of this feeling 1s afforded by a Baraita 
in T. B. Betsa 16a : © They said concerning Shammai the 
Elder that throughout all his days whatsoever he ate 
was in honour of the Sabbath. Should he alight upon 
a fine beast, he would 8ay, © Let this be for the Sabbath.” 
Should he afterwards find a finer one, he would leave 
it and partake only of the first.” To understand the 
drift of this saying, one has to remember that the 
Rabbinie precept about the honouring of the Sabbath 
is based on the word T2), © and thou shalt honour it ” 
(Isaiah Ivii. 13), which was explained as meaning, 
"mn TTP2 Mp2 WMD, that 1t was to be honoured by 
our wearing better clothes, eating better food, etc. etc. 
By the man of no ideals, this obligation would be 
carried out mechanically. But to a Shammai, the obsery- 
ance of the Sabbath was the welcome opportunity 
of a joyous union of the 80ul with God. Hence the 
8mallest act performed during the week, was felt to 
have s8ome bearing upon the Sabbath's sanctified Joy. 
Hence again the externalty of the command to keep 
the Sabbath became absorbed, eclipsed, lost, in the 
inwardness of the response which 1t ehcited. And the 
game course of reasoning apphes to the external, 
authoritative, religious ordinances which depend on 
8ignal events in the history of the nation. The Jew 
commemorated the Passover because his Bible and his 
Rabbinie teachers bade him do 80. But this 1s only half 
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the truth. He commemorated the Passover because 
there was a corresponding inward prompting which 
told him, that the God who was with Israel in Egypt 
was with him and with his race then, that there was 
an immanent Shechinah in LIsrael. 

Such is the explanation of the harmonious co- 
existence of the traditional and mystical in Rabbinism. 
The authoritativeness of the traditional element is of 
the strongest possible. It 1s sacrosanct. It 1s of God. 
Yet it would never have found the endorsement it 
did, unless there were hearts and 8ouls attuned to 
its apprehens1on as the word of God. 

This interweaving of the mystic and the traditional 
in Rabbinic Judaism, has proved the finest corrective 
for mysticism, as well as the sates} anchorage for 
traditionalism. It preserved Rabbmic Judaixgm from 
foss1]1s8ation. It saved the spiritual elements of prayer. 
A Talmudic injunction hke that of R. Meir that it 1s 
the duty of every one to utter one hundred Benedictions 
daily (T. B. Menahoth 43b) might, by its very mechan- 
ism, have dealt the death-blow to prayer among the 
enlightened. But its posstble evil effects were counter- 
balanced by the advice R. Hana b. Bizna (a Babylonian 
Amora of third and fourth centuries) gave, in the name 
of R. Simeon Hasida, to the effect that : *f He that prays 
musb look upon himselt as though the Shechinah were 
standing over against him, as 1t 1s 8a1d, ©I have et 
the Lord before me continually * ” (T. B. Sanhedrin 22þ). 
The external command, © Pray because you are bidden,” 
is 8oftened by the internal bidding, © Pray because 
God is 80 near. He 1s the ever-present Shechinah.” 
Prayer thus retains its validity, because it is a blend 
of the formalizsm of tradition, with mdividual inde- 
pendence of feeling. A man prays because he wants 
to, as well as because a rule tells him to. The modern 
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critic of the Rabbinic formaliszgm rather unfairly leaves 
out of his reckoning the large place which the Rabbins 
assigned to the mutual movement ever going on 
between the human soul and God, which they desig- 
nated as Love. Such phrases as w2 x25 morn, © God 
requires the heart,” or x>z3 wyn x85 epwwy ahaw MD 5 
Taman, © Whatsoever ye do, let ib be done out of love,” 
taken in conjunction with the many-8s1ded usages of the 
phrases © Shechinah ” and © Holy Spirit,” clearly point 
to an emphatic insistence upon the 8ubjective element 
in religion. The point might afford ample material for 
the theme of a separate monograph. 

But, on the other hand, 1t 1s just the authoritativeness 
of Rabbinizgm that has rescued its mysticism from the 
gravest intellectual and moral dangers into which all 
enthusiastic mysticism 18 apt to run. For what does 
this authoritativeness 1n this particular connex1on 
amount to? TIt amounts to an assertion of the trans- 
cendent personality of God. God as lawgiver, as judge, 
as father, 1s infinitely over and above man, and cannot 
be compared with him. The Rabbinic Jew was made 
to feel at every step, this extreme otherness of . God. 
What he had was, contact with God, the constant 
companionship of God, ever-present posstbility of union 
with God, but never 1dentity with God—that great 
snare of 80 many a mystic. God was immanent, yet 
transcendent at the 8ame time. The gulf between 
the human and the divine was never narrowed. 
Perhaps the most potent 1llustration of this truth, is 
afforded us by the old Rabbinic homilies on the Song 
of Songs. The pivot on which all these homilies 
turn, 1s the assumption that there is a real betrothal 
between God and Israel, At one time Lsrael is the 
bride, at another, the newly-wedded wife of God. The 
reader breathes the atmosphere of the wedding-feast. 
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A characteristic passage, and one which epitomises the 
snbject well, occurs in Song of Songs Rabba iv. 10 
(given also with s8ome slight variations in Deut. Rabba 
ii. 37) as follows: © In ten places [in the O.T. |] are the 
[sraelites designated as * bride,” 81x here [z.e. in the 
Song of Songs] and four in the Prophets . . . and in ten 
corresponding passages, 18 (od represented as arrayed 
in garments (which display the dignity of manhood im 
the ideal bridegroom). . . .” It is unnecessary here to 
reproduce the Scriptural allustons on which these state- 
ments are based. But, that they form a good 8pecimen 
of ever 80 many Rabbinic pictures, where the union of 
Israel with God is likened to a marriage, 1s certain. 
The mystical implications of them cannot be better 
described than by quoting the words of two eminent 
Fnglish theologians. *© But behind and after this,” says 
Francis William Newman in his book on The Soul, its 
Sorrows and its Asprrations, © there is a mystery, 
revealed to but few, which thou, O Reader, must take 
to heart. Namely, if thy 8oul 1s to go on into higher 
Spiritual blessedness, 16 must become a woman. . . . It 
must learn to love being dependent. . . . It must not 
have recourse to Him merely as to a Friend in need under 
the 8train of duty, the battering of affliction, and the 
failure of human 8ympathy ; but 1t must press towards 
Him when there is no need. It must love to pour out 
its thoughts for the pleasure of pouring them out . . ." 
(p. 190, People's 6d. edition). Again, says Newman 
(pp. 196, 197): © Spiritual persons have exhausted 
humo» celationships in the vain attempt to express 
v. full 8ense of what God (or Chnist) is to them. 
Father, Brother, Friend, King, Master, Shepherd, Guide 
are common titles, In other figures God 1s their Tower, 
their Glory, their Rock, their Shield, their Sun, their 


Star, their Joy, their Portion, their Hope, their Trust, 
2 A 


YO HeFonens 5 


on ALE. 


R ” - SIRE 0m 2 2 
EE I roodn ones oe 


Cee MES 
” — £ 


W , | 
F. : ? "#5, , PEA »N- — 
q 5 Bets ih. ae LS LR 5 A 
Pinan o®;» 7S 


354 THE IMMANENCE OF GOD cur, 


their Late. But what has been said will show why 
a 8611] tenderer tie has ordinarily presented itself to the 
Christian imagination as a very appropriate metaphor— 
that of Marriage. The habit of breathing to God our 
most 8ecret 8orrows, hopes, complaints and wishes, in 
unheard whisper, with the consciousness that He is 
always 1nseparable from our being, perhaps pressed this 
comparison forward. How applicable to Rabbinic 
theology are these beautiful words which Newman 
would s8eem to confine to the theology of Christianity ! 
R. A. Armstrong (God and the Soul, p. 163) says: 
**'The union of man with God must be like a marriage. 
The more perfect the union of will and feeling between 
man and woman 1n marriage, the more perfect is the 
marriage. But the very es8ence of marriage consists in 
the separate personalities of the two thus joined together. 
It is the sense of union not with self, but with another 
than elf, that constitutes all the beauty and solemnity 
of marriage. And in hke manner it is the sense of 
union with Another, even with God, always other than 
8elf, however self be penetrated by God, that constitutes 
all the truth and holiness of religion.” 

There can be no greater truism, as far as the Jew of 
Rabbinic times 1s concerned, than that his union with 
God was, as Armstrong has s8aid, a union © with 
another than self.' He never for an instant forgot 
that © however self be penetrated by God” yet was 
God other and transcendently greater than he, his 
Master, King, Shepherd, and Guide. In fine, the 
* God-within © 1dea coalesced with the © God-without ” 
idea, The external, traditional, institutional element 
in his religion, went hand in hand with his conviction 
of the Immanence of God. 

It is on these grounds that Judaism in the centuries 
covered by the Rabbinical literature had no reason to 
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fear the dangers 80 often consequent upon mysticism. 
But things were different in 8ubsequent ages. The 
trace was broken, Mysticism became a menace to /, 
Rabbiniscm. The danger 1s reflected, for all time, in 
the bitter fends that raged between the Talmudists 
and the Kabbalistss The career of Shabbatai Tsevi 
(1626-1676) is an immortal 1llustration of the perils 
of an unbalanced mysticismm. It is not difficult to 
detect and to analyse the underlying causes of this 
dangerous degeneracy. Where mysticism 1s liable to 
run amock 1s, in 1ts mistaking the contact of man with 
God, for the vdentity of man with God. There is a 
twofold outcome of this mistake. Firstly, the extreme 
mystic 18 prone to believe that not only his good, but 
also his evil, disposition 1s part and parcel of Deity. 
Sin becomes sanctified, hence a life of vice 1s Justifiable. 
Secondly, he is hable to excite in others a feeling of 
worshipful veneration for himself, as though he himself 
were 80me 8orb of deity, or, anyhow, a being far nearer 
the sphere of the Divine than any one else. It is easy 
to 8ee how once 8uch an 1mpress10n gets a firm footing, 
it can be used as a tool for effecting the vilest kinds 
of chicanery and immorality. The inglorious career of 
Shabbatai Tsevi as well as the deception which marks 
the public and private life of many a © Tzaddik ” 
among the Hassidim, and vitiates the conduct of many 
of the Hassidim themselves, can clearly be traced to 
= this polluted source. 

Rabbinism survived the trials and assaults of time 
because, while judiciously blending with 1tself a measure 
of that mysticism without which, as has been already 
8a1d, no religion can s8urvive, 1b never allowed 1ts main 
stream to lose itself in a s1de-current of this kind. 
What Baron Von Hiigel (Mystzcal Element of Religion, 


vol. 1. PP. 72, 73) 80 charmingly s8ays of religion in 
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their Lite. But what has been said will show why 
a 8t1]] tenderer tie has ordinarily presented itself to the 
Christian imagination as a very appropriate metaphor— 
that of Marriage. The habit of breathing to God our 
most 8ecret g8orrows, hopes, complaints and wishes, in 
unheard whisper, with the consciousness that He is 
always 1nseparable from our being, perhaps prexsed this 
comparison forward.” How applicable to Rabbinic 
theology are these beautiful words which Newman 
would seem to confine to the theology of Christianity ! 
R. A. Armstrong (God and the Soul, p. 163) says: 
**The union of man with God must be like a marriage. 
The more perfect the union of will and feeling between 
man and woman in marriage, the more perfect is the 
marriage. But the very essence of marriage consists in 
the separate personalities of the two thus joined together. 
It is the sense of union not with self, but with another 
than self, that constibutes all the beauty and solemnity 
of marriage. And in hke manner it is the sense of 
union with Another, even with God, always other than 
8elf, however self be penetrated by God, that constibutes 
all the truth and holiness of religion.” 

There can be no greater truism, as far as the Jew of 
Rabbinic times 18 concerned, than that his union with 
God was, as Armstrong has said, a union *© with 
another than self.” He never for an instant forgot 
that © however self be penetrated by God” yet was 
God other and transcendently greater than he, his 
Master, King, Shepherd, and Guide. In fine, the 
* God-within * idea coalesced with the © God-without * 
idea, The external, traditional, institutional element 
in his religion, went hand in hand with his conviction 
of the Immanence of God. 

It is on these grounds that Judaism in the centuries 
covered by the Rabbinical literature had no reason to 
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fear the dangers 80 often consequent upon mysticism. 
But things were different in 8ubsequent ages. The 
truce was broken. Mysticixsm became a menace to 
Rabbinism. The danger 1s reflected, for all time, in 
the bitter feuds that raged between the Talmudists 
and the Kabbalists. The career of Shabbatai Txevi 
(1626-1676) is an immortal illustration of the perils 
of an unbalanced mysticismm. It is not difficult to 
detect and to analyse the underlying causes of this 
dangerous degeneracy. Where mysticism 1s liable to 
run amock 1s, in its mistaking the contact of man with 
God, for the 1dentity of man with God. There is a 
twofold outcome of this mistake. Firstly, the extreme 
mystic is prone to believe that not only his good, but 
also his evil, disposition 1s part and parcel of Deity. 
Sin becomes sanctified, hence a life of vice is justifiable. 
Secondly, he is hable to excite in others a feeling of 
worshipful veneration for himself, as though he himself 
were 80me $ort of deity, or, anyhow, a being far nearer 
the sphere of the Divine than any one else. It is easy 
to 8ee how once 8uch an 1mpress10n gets a firm footing, 
it can be used as a tool for effecting the vilest kinds 
of chicanery and immoralhty. The mglorious career of 
Shabbatai Tsevi as well as the deception which marks 
the public and private life of many a * Tzsaddik ” 
among the Hassidim, and vitiates the conduct of many 
of the Hassidim themselves, can clearly be traced to 
this polluted 80urce. 

Rabbinism survived the trials and assaults of time 
because, while judiciously blending with 1tself a measure 
of that mysticism without which, as has been already 
8a1d, no religion can survive, 1b never allowed 1ts main 
stream to lose itself in a s1de-current of this kind. 
What Baron Von Hiigel ( Mystzcal Element of Religion, 


vol. i. pÞP. 72, 78) 80 charmingly s8ays of religion in 
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general, is thoroughly true of the religion of Judaism 
during the Rabbinic era: © Only full trust, only un- 
conditional surrender, suffice for religion. But then 
religion excites and commands this in a person towards 
a Person ; a surrender to be achieved, not in s8ome thing 
but in 80me one,—a some one who 2s at all only in as 
much as he is living, loving, growing ; and to be per- 
formed, not towards some thing, but towards Some One, 
Whose right, indeed whose very power to claim me, 
consists Precisely in that He is Himself absolutely, 
infinitely and actually, what I am but derivatively, 
finitely and potentially.” 
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CHAPTER XXVI 


CHRONOLOGY AND DEVELOPMENT 


Tart Rabbinical literature discussed in the preceding 
pages covers many centuries. Tt includes (a) the 
Talmud, (6) the Midrashim. The earliest date associated 
with the former, 18 that of the pre-Tannaites or 
* Zekenim Ha-Reshonim,” starting with Antigonus of 
Socho, who flourished about the first half of the third 
century B.C., and was, according to the Mishna (Aboth 1.), 
the disciple and successor of Simon the Just. The last 
of these were Hillel and Shammai. Following on the 1 
demise of these, there commenced the period of the | 
Tannaim, lasting from the commencement of the 
Christian era until about the first quarter of the third 
century A.D. ; Hillel and Shammai belong to the last 
pre- Christian century. As the references to the pre- 
Tannaites in the Talmud are rare, in all probability 
their influence upon their 8uccessors was 8mall. Hillel " 
and Shammai, however, s8tand out as real forces 1n 
the religious development of their age. With them, 
and the band of Tannaim that succeeded to their 
teachings, the Talmudic age proper may be s8aid to 
have commenced. Hence, the terminus @ quo of 
Talmudic hterature must be ass8igned roughly to the 
opening years of the firss Christian century. The 
terminus ad quem 18 the close of the epoch of the 
Saboraim, which, according to the famous letter of R. 
367 


1 
| 


wa o ” Fax LE, 
* 
--.- a _ 
Wes Won ot oa io os rbety o HEAT 75 BA Ge "her Ye og - L 
C APh ran Co NY £ 9 eral "ef 
m_t—_—_ p I A __ _— 4 , PONY” 
» roo SS * OUEWOLE® $05 NS ApEee Te . , Y 9nprs 
o 3 ts , a Poo PTE oe fs 8 


EHCP GoTo” Wet 


THT 48; 


a R AS Baton 1 220 ARAM ee, 
PETR a * L TITEL i Ao. ME. 20-1 ES . 
EEO, NIE, oe SeL 7. acts nt aa ad 4 ET | Ke, - hs 
i AAS ante Re bn STR 32- RT. nb. 4 Res ot 4 NS «-2 CO. FOE - OO : 
l x . . : LE STAT IN 0 GR att ie Pte IE Ro SE ad "=D CE RIO, > SOIL ITS SO PN P72 a A PR? op. A PG AE y © TRAN END } 5 
s _—_— Pe TI — WT _ : _ _ REF 4 nas pe. F ws” * : TE — "> 
I ISA 3-6, SONEET o octtt 867 no IE > 9 <7; BR FOE; pays i”: ak ; b + th "1 
L Ei 5 pro WAR v0.49”) os; . _ ” ——— 
" * At p R _— Fu "0 6s 
7 > 
DADE NE "IONESNEP PING As naps Ia BY * : ; I 277M SS... 
«+1 3 A OG Ly.; ; We $. nao of gs LEN F- S - 56 : : La F o " 
7 pF rs, brat ; 8 w oo — - Ger gn, 2ttiges pu rem ren 2 SOLO EAT mp © IS ES = G 
Rr nya ” fig xo IT; ot I - +++ WR A RS fy, G2 6 EG. at Y a > - A 
n e LITY "+ 32's, Wy coen AUT 2 Vas CET Irs ah ont ate ff «5 o% : LS EB , C y "OR . 
; F, ' 5 SO 0 oe Bn EAR a AT NG CET WB I IE AE - _ - 
fan P98 07 0 ee Tt Eee 2 OS TIFe-. SIT FRET _ - k ee a £345 ol DE Gs P Pas, = : 
: a hows o qo c EINE e0ET r oeas » 4s n 
Wed 4 v wR T% Ws > bo MN 3 hw a! be bg 4 ans : a: OE nee I 7 A LF EI 7 WR. _ - - 2. 3 _ 
EE . 7 —_  — l k- PR 
X mn - » 9 oy G = fre + _ PF "Ro "RY _ . - CE 
ts PIR » _ 6 y — FEXAS Y $a TY 4. mow Up; = —_ _ —_ - _ n _ SE 
Eo i, ee En A OESSCT Torr emp trree ct G ie 5 Ser CORES A OE ba Ng bo oe Wor roi 6; WAY WO ee aye PR ee te ns "_ 2 : bt mats ak: 2 ee be: 
"v-. 
oE 
S : 
- 

" 
E '- 
- 3 
= o 


PLIES ON 


<p ape 


ul San. ws Fows ve CT - "5 9 , 


4” - 

F — =—_— 
" "4 
me. 25. 


358 THE IMMANENCE OF GOD cur. 


Sherira (edit. Neubauer in Medi@val Jewsh Chronicles, 
i. 180), would be toward the end of the second half 
of the 8ixth century. Hence the Talmud, speaking 
generally, covers a 81x hundred years' literary activity. 
In the case of the Midrashim, the matter of dates is 
rather more complicated. Account must be taken of 
the great distance of time intervening between the 
year or century when a particular Midrash assumed 
final shape and redaction as a whole, and the year or 
century when 8everal independent passages 1ins1de that 
Midrash were orally uttered by their particular authors, 
Thus e.g. take a Midrash hke the Tanhuma. The 
researches of Buber have shown that three different 
and independent collections are comprised in 16. R. 
Tanhuma (an Amora of the fourth century) was only 
respons1ble for a 8mall proportion of the material ; the 
work was not edited till the fifth century. It used to 
be thought, judging from internal evidence, that R. 
Hoshiah (an Amora of the third century) was the author 
of the Bereshit Rabba. Modern research, however, has 
proved conclustvely, that only the general outline of the 
Midrash can be traced to Hoshiah ; the greater portion 
belongs to the 81xth century, or even later. In the case, 
again, of 8uch a work as the Tanna Debe Elijahu 1+ 1s 
comparatively easy to distinguish the early sections 
belonging to the Amoraic period, from the later additions 
which were written by an anonymous author who 
redacted the whole work in the tenth century. And 80 
with 8everal other works belonging to the Midrashic 
literature. The researches of Zunz, Hoffmann, Bacher, 
and others would lead us to 8tretch back the origin 
of Midrash to the age of the © Soferim.” These 
*« Soferim ” besides orally translating the Law into the 
vernacular, added interpretations of their own, which 
after being orally handled by successive generations 
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became finally written down in the earliest Midrashim, 
zuch as Sifra, Mechilta, Bereshit Rabba, etc. Indeed, the 
early origin of much Midrashic literature 1s seen from 
the fact that traces of it are to be found in many of the 
pre-Christian Apocaly pses, as well as in the Apocrypha, 
the works of Josephus and Philo, and in 8ome of the 
lesser-known 8pecimens of Jewish-Hellenistic literature. * 
As regards the written Midrash, ib is impossible to 
fix a precise date. One can only speak of periods 
or centuries or 8chools. The oldest are the schools 
of R. Akiba and R. Ishmael, both of whom belong 
to the Tannaim of the firs and second centuries 
A.D. The Mechilta, part of Sifra and Sifri, belong to 
this age, and that there are Tannaitic elements 1n 
Genesis Rabba is undoubted. The terminus a quo then, 
in the case of Midrashic literature 1s the first century A.D. 
The terminus ad quem brings us right into the Middle 
Ages, as Jellinek in his Beth-Ha-Midrash has proved. 
But many of these late Midrashim are of little critical 
value for purposes of tracing development of 1deas, 
8eelng that they are mere excerpts or condensed forms 
or repetitions of the earher Midrashim. None of 
them have been quoted or drawn upon in the present 
treatise. Its survey ends chronologically with the 
Yalkut (2.e. Yalkut Shim'oni), which Epstein has shown 
conclusively (in Ha- Hoker, 1. 85-98, 129-137) to 
belong to the thirteenth century. But the Yalkut 18 
als0 no criterion as to development of thought, seeing 
that it is a mere compilation from very nearly the 
whole mass of preceding Midrashic hterature. We are 
therefore thrown back to the following eoncluzion : 


* Professor Estlin Carpenter (The Firs Three Gospels, therr Origin and 
Relations) has, on pp. 12-20 (People's 6d. edit. 1909), 8ome interesting 
paragraphs on the nature of oral traditions in the early Church as well as 
among the early Rabbins. Stores of accumulated learning were retained in 
the memory, and passed on in this way from one age to another, there being 
an aversion to their arrangement in written torm. 
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that the output of Midrashic hterature extended from 
the firs century A.D. right down to the thirteenth and 
fourteenth centuries ; but that atter the tenth century, 
which 8aw the compilation of the Pirke De R. Eliezer 
and the Tanna Debe Elyjahu, the products in this field 
contained little originality, being chiefly reproductions 
and condensations of preceding teachings. 

My survey, then, of what the Rabbins thought 
and taught about the Immanence of God, embraces 
no less than ten centuries. The pronouncements I 
have quoted about the Shechinah and Holy Spirit, 
are 8pread over that long distance of time. Can 
any stages of development be pointed out in this 
huge and heterogeneous mass of doctrines covering all 
these centuries? The student of history will s8ay at 
once, and categorically, © Yes, certainly ! development 
there must have been, and 16 ought nob to be difficult to 
show it. The investigator could not posstbly fail to 
gee 1b in the course of his work, if he did his work in a 
methodical and scientific spirit.” And, after all, this 
retort, on the surface, appears a correct and justifiable 
one. Suppose a student of Christian thought were to 
compose a treatise dealing with s8uch a subject as the 
history of Original Sin from A.D. 1 to A.D. 900, would 
it not he a vital part of his business to deal with the 
development of the idea from stage to stage, and from 
century to century? Certainly. It is hard to see 
how his treatise could claim consideration as a work 
of 8cience without it. Similarly, a treatise on the 
Immanence of God in Jewish theology, as thought ot 
and taught during ten centuries, must take account of 
differences of environment, difterences of religious and 
theological outlook, differences in the constitution of 
men's minds, which are inseparable from the history ot 
a long stretch of time. Doctrines and dogmas are the 
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children of circumstances. They are moulded, evolved, 
transformed under the stress of ever-changing forces. 
And 1t 1s the duty of the historian to watch these 
variations and evolutions in their successive relations to 
one another, as well as to the parent idea. 

But the effort to give a chronological survey of 
Jewish thought on the doctrine of Immanence, is beset 
with peculiar difticulties. It is questionable whether any 
logically-correct analogy can be instituted, between the 
history of a theological idea in Rabbinic literature, and 
the history of the same idea in Christian literature. 
And for the following reason : Christian theology of 
any age, 18 dominated by some pre-eminent teacher who 
both propagated his own strictly theological views, and 
also reflected, in his own teachings, the theological views 
cherished by his people. St. Paul was a great and original 
thinker. He 8et a theological standard to his followers. 
He 1s also to a large extent the reflexion of what was 
thought and felt and aspired after, in the theological 
world of his generation. And s0 with St. Augustine or 
Luther, or any other paramount leader. But nothing 
like this occurs in Rabbinical theology. Its great 
men are great in Halacha, and not in the elucidation 
and propagation of theological doctrines. This fact can 
be 8een in two ways. 

Firstly, while the development of Halacha went 
on apace, that of Haggada was practically 8tagnant. 
Bacher has pointed out (Ag-Tan. 1. 451-475 ; dem, Ag. 
Pal. Amor. 1. pp. vill et 8eq.) how there 1s practically no 
difference between the Haggada of the Tannaitic and 
that of the Amoraic age. But what a momentous 
evolution took place during that time im the Halacha ! 
The final redaction of the Mishna is the great product 
of this transition. The 8ignificance of the Mishna tor 
the Halacha 1s everything; for the Haggada 1t 18 
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almost nothing. Again, the activity of the Talmudic 
authorities, as has been said previously, came to an 
end in the 8ixth century with the cessation of the 
Saboraim. This does not, however, uinply that the 
development of Halacha ceased, or even recerved a 
8et-back. On the contrary, the epoch of the Geonim 
followed that of the Saboraim ; and the influence of 
the Geonim in the field of the development of Halacha 
was enormous. In vol. v. of his Geschichte, Graetz 
Shows how their Halachic expositions s8et the standard 
for all the Jewish communities not only im the Moham- 
medan countries of those days, but also in Christian 
Europe ; their Responsa, which dealt with ritual and 
legal questions, swayed the Judaixgm of the Diaspora. 
But of the evolution or advancement of the Haggadah 
during those centuries (2.6, down to the eleventh 
century, the last Graon of Pumbeditha, Hai, having died 
in 1038) we know nothing. Moreover, real originality in 
Midrashic output, ceased even before the tenth century. 
The high-water mark of Midrashic exegesls was reached 
in the sixth century; from the s81xth to the tenth 
century s8wch originality as there was, consisted in 
revising or collecting, condensing or editing the materials 
to hand; no new schools of interpretation were estab- 
lisghed, no new exegetical methods were devised ; there 
was nothing that drew the attention, or answered in any 
way to the changed religious demands, of the Diaspora. 
Even the Pirke De R. Eltezer or the Tanna Debe 
Elijahu, although they undoubtedly present features 
which are absent from their early predecessors, never- 
theless do not exhibit any of that richness of develop- 
ment 8uch as we notice in the contemporary Halacha. 
And their significance for the Judaism of their epoch 
or succeeding epochs was, 1n comparison, small. 

But 8econdly, as has already been hinted, the men 
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who left their mark on the Rabbinic period were 
primarily Halachists. The immortal debt which the 
Talmud owes to a man like Akiba, rests on his con- 
tributions to Halacha, his genius in the systematisation 
of the floating body of oral laws, his originality in 
devising new hermeneutical principles for the deduction 
of certain truths from the words of Scripture, by means 
of which he gave to the Halacha the possibility of 
continuous development. Akiba s8hines too in the 
sphere of Haggada. But his teachings here are 
spasmodic and fragmentary. They do not form a 
system, a philosophy. They were never taken up as 
a body, and worked upon or developed by succeeding 
thinkers. The 8ame thing is true of a famous Amora hke 
Rab (Abba Arika, third century a.D.). His disputes 
with Samuel, his distinguighed contemporary, are 
perhaps the most forcible 11lustrations we can find, of the 
Rabbinical dialectic method ; they are most intricate 
and puzzling; they are to be found in all quarters 
of the Talmud. But they are all focussed round the 
Halacha. Rab was fertile in Haggada too ; but it was 
only a s8ubs1diary 8ubject with him. Every student 
of Rabbinics knows of the Hawayot de-Abayes we- 
Raba, t.e. the debates of Abaye (Amora, fourth 
century A.D.) and Raba (ditto), For the Halacha 
these knotty disquisitions are of the highest 1mport. 
They do not touch the Haggada. The philosophical 
Haggadist, the Amora who first endeavoured to reduce 
the Rabbinical 8ayings on ethics and theology to ordered 
and reasoned system, which would have lent 1tself to 
considerable development and ramification at future 
hands, was Simlai (third century a.D.). His resolution 
(see T. B. Makkot 23b, 24a) of the 613 precepts into 
the one all-embracing fundamental principle of Faith 


as 8tated by the prophet Habakkuk, *f And the just 


304 THE IMMANENCE OF GOD CHAP, 


shall live by his faith,” offered a useful starting-point 
for a logical and definite 8tudy of theology. But it 
was never taken up. Simlai 1s only one among the 
crowd of Amoraim. He is quite eclipsed by the 
Halachists. 

How true this point of view 1s, can be seen again 
from the following consideration. The Incorporeality 
and the Omniscience of God, His Spirituality, His 
Providence, the Immortality of the Soul, the Freedom 
of the Will, Divine Retribution,—all these fundamental 
principles of Judaism have their fount and origin, after 
the O.T., in the Rabbinical literature. The Jew who 
denies e.g. the immortality of the soul, 1s 8urely con- 
travening Rabbinism as much as the Jew who would 
eat leavened bread on the eighth day of Passover or sound 
the Shofar on the New Year's Day which fell on the 
Sabbath. Yet, while we have a mazxsive literature of 
Halacha, Responsa, and Codifications dealing with, and 
developing, these ritual institutions—a literature belong- 
ing to both Talmudic and post-Talmudic centuries—the 
development, elucidation, and attempted systematisation 
of theological themes had to wait until the rise of 
the Arabic-Jewish philosophy with Sa'adiah in the tenth 
century, And even after Sa adiah, there was no con- 
tinuous and homogeneous stream of development. 
Sa'adiah's suecessors worked out matters independently 
of him and of one another. Kach thinker gave his own 
individual views. Bahya Ibn Pakuda, Jehuda Ha-Levi, 
Abraham Ibn David, Maimonides, Gersonides and 
Hisdai Crescas—all have one, and one only, point of 
aftinity, viz. that they model themselves on their common 
teacher Aristotle (Ibn Gabriol 1s throughout a Platonist), 
In all other respects each man speaks only for himsell, 
decides the theological problem entirely according to 
his own individual opinion. And 80 1t came about, 
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that whereas in the early Christian Church we meet 
with the three authoritative formule of faith — the 
Apostles' Creed, the Nicene, and the Athanasian — the 
creeds and dogmas which were drawn up by the medieval 
Jewish philosophers had no canonical validity. No 
ecclesiasbical sanctity attached to them which would 
make them binding upon every Jew. They were only 
drawn up in the s8ystematic form of Articles of Belief, 
because of the necessity felt by their authors, of com- 
bating the theological attacks made on the citadel of 
Judaism by the Karaites on the one hand, and by the 
theories of faith current among the Mohammedans and 
Chrisbians on the other. The respect shown to them 
arose out of the religious importance and the intellectual 
brilliance of their authors. This, of course, meant a 
great deal ; but 16 did not mean enough to enable the 
formulation and fixture of these Articles of Faith to 
stand on the 8ame level of a binding importance as the 
contemporaneously-developed principles of the Halacha. 

'These, then, are the reasons which make the task of 
$howing development of theological ideas during the 
many centuries covered by the Rabbinic period, not only 
one of difficulty, but also of dubious worth. For the most 
potent test of the inmost meaning and truest drift of the 
literature of any age, 1s to be found in the interpretation 
of the life of that age—literature being but the expres- 
S10n of life. No matter what view of things theoretical 
investigation may afford, if we have reason to think on 
other grounds that the life of an epoch was different, we 
must not put too much trust in the investigation of the 
written word. For our main object after all, is to get at 
the life not the literature, and in the degree that we 
ofttimes deduce literature from lite, in that degree are 
we often called upon to deduce hte from literature. 
Now, what do we know about life under the Rabbinic 
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religion during those far-away centuries? We know, 
that the life of the orthodox Jew was 80 ordered 
by him as to accord with his ingrained belief that, 
* wherever Israe] was there the Shechinah was.” Tt 
was not doubted. It was never controverted (except 
from outside, as has been previously said). All the 
Haggadic notions about the Immanence of God were 
accepted on their face-value. The lfe of the home, of 
the synagogue, of the community, was grounded and 
fashioned on this assumption. To examine too inquisi- 
tively into the Divine Nature was, as a matter of fact, 
sternly reprobated as showing a dangerous want of 
faith. No one really wanted to know what God was, 
or what the Shechinah or Holy Spirit were, in their 
absolute or es8ential nature. The reality of their 
existence was experienced im the practical hfe. This 
was all, and this was enough. The questioner was 
the 8ceptic who refused to toe the line with his brethren 
and was branded as a heretic. A statement in the 
opening Mishna of T. B. Haggigah u. s8ays: © A man 
who speculates on the four following things, 1t were 
better for him had he never entered the world, v1z. 
that which is above and that which is below, that which 
was formerly and that which is to be.” If this remark 
proves anything at all, i proves that in the Mishnaic 
epoch religion was a simple affair which brooked no 
abstract speculations on the mysteries of the Godhead. 
The few who did pursue these abstractions were the 
exceptions, 1n 80me cases the literary elect. But from 
our general knowledge of the life during the whole of 
the Rabbinic period 8ucceeding the Mishna, we may 
take 16 that this Mishnaic statement is exactly typical 
of the popular teeling. 

Enough has now been 8aid about the reservations 
which must be made in any attempt at setting up any 


theory of development in the 1immanental 1deas of God 
during the centuries covered by the present sketch. 
There are, nevertheless, 80me apparent instances of 
development — development which at the time may 
have escaped consciousness, but which we, reviewing 
the literature en masse at this distance of time, can 
readily detect. 

Frstly, there comes the primitive substratum of 
immanental teaching in which the Shechinah 1s material- 
ised. Tt 18 material light, fire, cloud, a bird with wings. 
Quotations have been given showing how the light or 
fire inflicted real physical mjuries. As a material 
body 1ts movements necessarily create a noise, the locus 
clas81cus illustrating this being that of T. B. Megillah 
29a, where the father of Samuel and Levi (Babylonian 
Amoraim of the third century) s1bbing in the s8ynagogue 
of Shef-Ve-Yatib in Nehardea, hear the noise of the 
coming of the Shechinah and immediately leave the 
8ynagogue, probably out of fright, whereas R. Shesheth 
(Babylonian Amora of third century) having had the 
8ame experience on another occas1on 18 undisturbed by 
it, These material embodiments of Shechinah are to 
be found in the later, as well as in the earlier, sections 
of the literature. But with this difference, viz. whereas 
in the earlier epochs they were the reahsed mystical 
experiences of men, or, as im many 1nstances, the 
traditions about 8uch experiences which took place in 
the past, but were afterwards interpreted 1n a tangible 
8ense, in the later epochs of Rabbinical literature 
these material terms became rather the symbols for 
higher spiritualiszed teachings about Divine Imman- 
ence. They were the poetical expression for the 
SPiritual idea rather than the beheved-in materialisation 
of the idea, The Holy Spirit was alsv materialised 
in the earlier conceptions, but not to anything hke 
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the same extent as the Shechinah—although on account 
of the rather frequent loose interchange of the two terms 
it 18 difficult to tell the exact amount of materialisation 
which belongs to each. 

Secondly, a development and refinement of the idea 
is noticeable in the multitudinous statements about 
God's Shechinah or God's Holy Spirit. The Rabbinic 
mystic has here reached that stage when he can dissociate, 
disentangle, the idea of the Deity as the Immanent 
Power and Love embodied in material phenomena, 
from the material phenomena themselves. He can e.g. 
conceive of the Divine immanent justice meting out 
punishment where necessary, without actually beholding 
the material agent, 8uch as fire, etc., for the execution 
of that punishment. And the danger of a degeneration 
into Pantheism through an identification of the Deity 
with the world, is avoided by making the Shechinah 
or Holy Spirit a possess10n, a kind of emanation of 
God. It is always © God's Shechinah ” or © God's 
Holy Spirit.” It is, in reality, the combination of the 
transcendent and immanent aspects. The God, active 
throughout the universe, whose traces are everywhere, 
and who 18 80 near to man that His answering love can 
be evoked at all times, is also, at the same time, the God 
who transcends the world and whose thoughts are nob 
our thoughts, nor His ways our ways. 

Thirdly, there 1s the stage of Personification. It is a 
passing on from s8uch expressions as IM Map man 
Oy . . . © God caused His Shechinah to dwell . . .” to 
those numerous passages where the Shechinah or Holy 
Spirit speaks, walks, weeps, rejoices, etc. This denotes a 
decided advance in the Immanent idea, What with all 
the uncompromising repugnance of the Rabbins to any 
idea which might in the remotes> degree suggest a 
plurality of persons in the Godhead, the cosmic phase of 


xxvi CHRONOLOGY & DEVELOPMENT 369 


the Immanent Deity 18 nevertheless regarded fearlessly 
and outspokenly as a person. But let it not be implied 
that this personification ousted or superseded chrono- 
logically the less-developed and earlier usage. The 
s5udent of Rabbinics knows full well that expressions 
about Shechimah and Holy Spirit as personifications, 
are found 81de by 8ide with express10ns, belonging to 
the very 8ame period of time, which refer to God's 
Shechinah or God's Holy Spirits. But, anyhow, the idea 
had developed, even if the mode of speaking about it, 
had not. 

Fourthly, there is, particularly in the case of 
Holy Spirit, a broadening out of the idea that only 
certain 8upremely gitted individuals, sxuch as prophets, 
posses8ed in themselves the touch of the Immanent 
Deity. Instances have been adduced in this treatise to 
$how how the Rabbins occasionally assigned the Holy 
Spirit to a wider 8phere of persons (even to 80me women ), 
and long after canonical prophecy had come to an end. 
The prophet was the possessor of the Holy Spirit as well 
as of the mental and spiritual endowments. Neither of 
these qualifications by themselves, would have made him 
a prophet. It was the combination of the two. But 
many men did make themselves possessors of the Holy 
Spirit, provided they aimed at that spiritual perfection 
which 1s its indispensable preliminary. And all men can 
do 80. The s8ame truth is enunciated in another way 
—and in reference to the Shechinah as well. How can 
zuch s8tatements as these, telling us that the Shechinah 
encompasses every Israelite, be made to tally with the 
many pronouncements which declare that the Shechinah 
(or Holy Spirit) only rests upon certain persons who are 
equipped in cerbain mental and s8piribual and even 
physical respects? The reply 1s, that there 18 a ground- 


assumption to start with, that the Shechinah or Holy 
2B 
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Spirit is there with every man, but 16 does not come to 
realtsation unless certain requirements are fulfilled, In 
the one case 1t 18 dormant. In the other it 18 vitally 
asgerbive. To possess this vitally-asxertive degree of 
Divine Immanence is within the power of every one who 
orders his life in pursuit of it. It is an ideal, but 
always realisable. With such a doctrine to its credit, 
Rabbinic theology reveals itself as being possessed of a 
living message. To be Shechinah-possessed is to be no 
idle dreamer. The nearness of God 1s realised only 
in active obedience. Rabbinic mysticism does not 
merely imply a temperament or a certain attitude 
towards the speculative problems of religion. It implies 
a life rich in outward service to all things that constitute 
the practical demands of religion. 

Fifthly, this broadening of the basis of the imma- 
nent doctrine has another and even more important 
phase. I have alluded to numerous passages where 
the Shechinah 1s not made to extend outside the Temple 
or the Synagogue or Palestine, and where both Shechinah 
and Holy Spirit are only applicable to the Jew, the non- 
Jew not being thought of as worthy of inclusion in the 
privilege. On the other hand, I have quoted instances 
not a few, where the Shechinah 1s regarded as the common 
property of the whole world, and where the Holy Spirit 
may be won by men of all nations. These quotations, 
it is quite true, are comparatively rare. But the fact 
that they exist, no matter in how small a measure, 
8hows that to the Rabbinic zages, theology was not merely 
a matter of nationalism and particularigm and nothing 
elze. They too, had very real glimpses of that higher lite 
of direct relationship with God which 1+ 1s possible for men 
of all ects and at all times to acquire. The germ of um- 
versalist teaching 1s found in Rabbuuc literature, and a 
germ always develops. The logic of the firs centuries, 
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whether of Judaism or Christianity, was not the same as 
our logic of to-day—or rather we ought not to judge 
that logic by the 8tandards we adopt to-day. No one, 
for argument's s8ake, would deny that a progress)ve 
development took place in the 1deas of Christian tolera- 
tion from the first to the tenth century. And yet what 
an amount of bloodthirsty intolerance characterised 
many events within that epoch. Would 16 then be 
right to reverse the verdict and s8ay that there could 
have been no progressive development? By no means. 
The dew of progressweness was there, It was 
thought of and taught and emphasised. It was there 
in germ. But the idea oft received a rude set-back 
until 16 blossomed out into 1ts full perfection. Our 
position 1s exactly analogous. The claim of Rabbinic 
theology, that in human tfellowship with God © there 
is neither Jew nor Greek, there 1s neither bond nor 
free, there is neither male nor female” but all can 
be at one with Him, that elaum does not depend for 
its ultimate justification on the mere arnthmetical 
number of passages which can be adduced in its 
support. It rests on the fact that there are s8uch 
pass8ages. For once an idea gets a footing, growth and 
development must inevitably and assuredly follow. 

One reason why this development of the universalist 
doctrine was comparatively stunted, was because the 
Rabbiniec era is the period of history when the Jews were 
under the Roman rule. A state of tutelage in which the 
8UPerior Power was often the oppressor, could not be 
expected to generate the highest religious attitude 
towards that governing power. Moreover, 1t made the 
Jew ascribe to the world outside him, a too exaggerated 
depravity. The many unkindly sentiments against 
the non-Jew to be found in Talmud and Midrashim, 
must be as8igned to this cause. It must here again 
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be remembered, that the logic of those early times 
differed 80 materially in this respect from ours. And 
yet, in 8pite of these adverse conditions, the overtlowing 
of Divine Immanence beyond the national borders of 
Izrael is implied in many Rabbinic s8ayings, which, though 
not directly alluding to the 8ubject of inmanence, 
have a strong kinship with it. How otherwise could we 
account for such a statement as that of T. B. Sukkah 
55a! © With what object are these s8eventy bullocks 
8acrificed [on the Feast of Tabernacles]? With the 
object of atoning for the sins of the seventy nations.” The 
altar and the sacrifice were, in ancient Israel, the visible 
8ymbol of the © nearness ” of God to Israel. Yet here 
the nations participate in this © nearness.” The poetry 
of this teaching is nowhere better given than mn 
T. B. Megillah 10bþ where an imaginative legend 
portrays a Divine rebuke to the angehc hosts about 
to ging a pean of triumph over the overthrow of 
the Egyptians at the Red Sea: © The works of my 
hands are s8inking in the s8ea, and will ye 8ing a 
80ng before me?” This Rabbinic delineation ot 
the arch-enemy of the Jew as the work of God's hands, 
and therefore an object of His pitying concern, is a 
model instance of the freest, widest, and most tolerant 
standpoint in religious philosophy. The Yalkut on 75> 
75, quoting from one of the lates} Midrashim, to which 
allusion has been made in a previous page—the Tanna 
Debe Elijahu—remarks : * God said unto Moses, * Is 
there any respecting of persons with me ?' Verily, be 
he Israelite, or be he Gentile, 1f he perform a precept 
there is a recompense | for him ] beside it.” A developed 
form of this doctrine 1s 8ummarised by Maimonides as 
follows : © Every man whatsocever of all who enter the 
world, whose spirit hath prompted him, and endowed him 
with the knowledge, how to separate himself to stand 
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before God to minister unto Him, and to work in order 
to know God and to walk in that uprightness in which 
God made him, truly 8uch a man 1s 8acrosanct (wTpm), 
he is a Holy of Holes; and God shall be his portion 
and his inheritance for ever and unto all eternity ” 
(Maimonides, Yad Ha-Hazaka, Rules of 511m mwny, xiii. 
3). Maimonides' pronouncement 1s no exotic, neither 1s 
it the mere personal express1on of his own independent 
point of view bearing no relation to his predecessors 1n 
thought. It is the natural outcome of the Rabbinie 
inheritance which had come down to him, and which he, 
by the help of his genus, retailed to his own time in 
the spirit and with the interpretation that swted it. 
Maimonides has added nothing which was not already 
there, at least 1n germ. 

That these ideas about religion as being a universal, 
and nob a national or local, thing should find strong 
root in the literature under consideration, 18 not really 
strange, for the Pharisees, the Halachists, and the Hag- 
cadists were the lineal 8uccessors of the great prophets 
of Israel who flourished in the eighth and seventh cen- 
turies B.C., The Rabbins certainly imported a large 
amount of legalizm into the inherited prophetic religion. 
But this did not 1mply that in inculcating legalism they 
forgot 8piribuality. It 1s wrong to think, as 1s often 
thought, that there 1s a necessary antagonism between 
the two. The prophet whose ideas the Rabbins 
8&em to have most faithfully reflected 1s Jeremiah. 
Jeremiah's message strikes the note of downheartedness 
and depression. But there 18 an interminghng of the 
most cheery optimism. He does nob think that punish- 
ment is God's las6 word to Israel, He 1s a man of 
hope. He foresees a happy time for the exiles. And 
this happy time he depicts in a pass8age which contains 
the 8ublimated essence of his religious teaching. This 
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pas8age 0Ccurs 1n chap. xxx1. 31-34, where he 8peaks of the 
New Covenant. In the days to come, God will replace 
the Old Covenant, made at the exodus from Egypt, by 
a new one, which will be this: that He will put His 
law in the inward parts of the Israelites, and write 1t in 
their hearts; He will be their God, and they will be 
His people. There will be no longer any need for them 
to teach one another to know God. The covenant 
being engraven indelibly on their souls, they will all 
know God of themselves, without any outward in- 
8truction, from the least of them to the greatest of 
them. And, as a necessary consequence, 8in and 
iniquity will be forgiven and forgotten. The leading 
ideas in this familiar passage are:—(a) Religion 1s a thing 
of the heart, obedience to an inward rather than an 
outward prompting. (b) Religion is an individual 
matter, a relation between an individual s8oul and its 
maker. (ec) If religion is individualiss through the 
truth of God being immanent in every heart, then it is 
easy to 8ee how 1t can transcend any one community 
or nation, and become the property of many nations 
and communities. In fine, there can be a religion of 
humanity. 

The large variety of mystical teachings which exist 
in the Rabbinical literature proves, that Rabbinical 
Judaism possesses most intensely human and most 
broadly spiritual tendencies. But there is another 
factor to be noted. Rabbinical Judaism is an amalgam 
of a Jeremiah and an Ezekiel, KEzekiel's ideal was 
that of a restored Israe]l in which the priestly 
ordinances, the legalism and ceremonialism of Judaism, 
would have full 8way., Religion was a communal 
affair, to which the individual owes an outward 
allegiance. Jeremiah's ideal was that of every soul 
having 1ts own intimate intercourse with God. Resting 
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on this twotold anchorage, Rabbinical Judaigm was 
8aved from destruction. Its outwardness and its 
inwardness were both necessary to its preservation. 
Kach corrected and 8upplemented the other. Modern | 
Judaism depends for its posstbilities of future develop- 
ment upon the correctly proportionated blending of = 
these two necessary tendencies. | 


_— g GRE: Ks hr ES FEY 3H ae EW as * a 
SO 2 5 NT? 


SERENE 2 


Ax Ia : pu oe 1 


VER F % 5 ies IE "OY 
# UE OL. he tos IP PILE 
RES Vw. Se > L , 


et 


. q $9 
- mh teh * wy . 
rye ag - 2. Ren] —WE- c 
F an oe BE IRS x 
& EO CY SOT 3 
Fee MS x FTA 


_ I For 


APPENDLA I 


ON THE INTERCHANGING OF THE TERMS © SHECHINAH ” AND 
* RUAH HA-KODERH ” 


My exposition of the different 8enses in which these two 
terms are used throughout the Rabbinical hterature will have 
Shown that although they are far from being s8ynonymous, 
they yeb bear a strong affinity to one another. Under the 
cireumstances, 1b 1s therefore not surprising to find them 
employed interchangeably in many instances. Often what 
is 8aid in one place about the Shechinah 1s s8aid 1n 8ome 
other place about the Holy Spirit. Similar phraseology clusters 
round them both in many passages. The following 1s a class1fied 
lIis6 of 80me of the more prominent of these interchanges :— 

(a) 4s material object. In T. B. Sotah 9b when the 
Shechinah rests on Samson his hairs 8tand up and knock 
against one another with the 8ound of a bell. In Lev. Rabba 
Vl. 2 the 8ame 1s 8aid when the Holy Spirit rests upon him. 

I have given instances of the materialisation of 
Shechinah as light or fire. In Lev. Rabba 1. 1 the same 
material idea 1s used in describing the Holy Spirit, when we 
are told that © at the time when the Holy Spirit rested on 
Phinehas his face burned like a torch.” In fact, the 8ame 
expres810n p77 (possibly connected with TmEzw2 = a 8park) 18 
occagtonally uged of both. 

In T. B. Yoma 21a and 52b the Shechinah is one among 
the five things wanting in the second Temple. In Song of 
Songs Rabba viii. 3, Numbers Rabba xv. 10 it is the Holy 
Spirit that is wanting, not the Shechinah. 

(bY) Personification. Both Shechinah and Holy Spirit 
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are ab times (1) nan, ©saying”; (2) nm, © crying ” 
(3) n5Sv, © lamenting ” ; (4) nIwn = answering, 

(c) Prophecy. The close connex1on between Holy Spirit 
and Prophecy has been indicated. In Koheleth Rabba 1. 2 
Amos 1s 8aid to have become a prophet, because God placed 
His Shechinah upon him (YWP PIT Oy x8 NDP TNT 8). 

In Yalkut on Jonah 1. there is a sentence distinctly 
conveying the idea of the identity of Shechinah and Holy 
Spirit as follows : MM" . . . mm p53 Swh mes PP MY 
man 25 by nos mM mTD©Bn pre T55 wp mn {woe 
Here prophecy 1s clearly as much a result of the Shechinah as 
of the Holy Spirit. In T. B. Pesahim 117a David's inspira- 
tion for the composition of a certain Ps8alm comes from the 
Shechinah. (Cp. also T. B. Yoma 71a.) 

(4) Illustrations have been given, of the oppositton between 
Shechinah and Sin. In Tanhuma on >rypra (and other 
parallel places) Phinehas loses his Holy Spit by reason 
of his 8in in connex1on with Jephthah's daughter (8e T. B. 
Ta'anith 4a). 

(e) 48 the Ideal, In Deuteronomy Rabba vi. 14 God 
takes away His Shechinah from the Israelhtes by reason of 
their sin, but in the time to come, when the heart of flesh shall 
have been 8ubstituted for the heart of stone, His Shechinah 
will again come back, The proof for this 1s taken from Joel 

. 28, 29, the great © Spirit ” passages. 

In Leviticus Rabba xxxv. 7 the 8tudent of the Torah i8 
8a1d to be © worthy of receiving the Holy Spirit.” The word 
* receiving * 1n connexion with the Shechinah is most 
common, as has been shown. And the idea that the study 
of the Torah is the means of bringing about the mystical 
union between man and God implied in the term © Shechinah * 
is to be found constantly in Talmud and Midrash. The 
immanence of God is the ideal in 80 far as 1t represents the 
realised consciousness of union with God. This can only be 
brought about by a life of devotion to the Torah. The 
1mmanence of God 1s real in 80 far as it ex1sts in every man, 
but 18 constantly thwarted by man's perversity. It 1s there, 
but unrealised. 

The well-known pas8ages in Mechilta n>wa on the 
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idealism of faith are, in the Mechilta (as in the Tanhuma 
parallel passage), as8octated with the Holy Spirit. Thus, 
« Great 18 the faith with which the Israelites believed in 
Him who spake and the world was, and as a reward for their 
faith, the Holy Spirit rested upon them and they sang 
a 80ng. But the parallel passage in Exodus Rabba xx1. 13 
gives, as their reward, the tact that © the Shechinah rested 
upon them.” 

The Yalkut on Jeremiah x. says, with a worthy universalism, 
*causing the Holy Spirit to dwell upon mankind.” But this 
can be easily paralleled by the many passages where the 
Shechinah 18 8poken of as dwelling among the p>3NMmn, 
earthly inhabitants in the broad s8ense. (See e.9q. Numbers 
Rabba x11. 6 ; Tanhuma on *mPpD.) 

Hence the following deductions seem to be possible :— 

(1) That the two terms, having 80 much in common, are 
ofttimes used indiscriminately. 

(2) That the term © Holy Spirit ” 1s used far more sparingly 
in Rabbimical literature than © Shechinah.” Whether this 
is owing to the adoption of Holy Spirit into the theology 
of the N.T. and the Church Fathers, 1s a moot point. 

(3) That where HolySpirtt is used as a parallel to Shechinah, 
it 18 mostly to be found in the later rather than in the earlier 
iabbinical literature. This may possibly be accounted for by 
the 8uggestion that the earhter Tannaitie Midrashim, like 
Sifra, Sifre, Mechilta, as well as the teachings of the Tannaim 
and Amoraim to be found in the Talmud Babh and Yerushalmi, 
were contemporaneous with the opening centuries of OChristi- 
anity, when the ideas of Holy Spirit in the Christian s8ense were 
making great inroads among many people. The Jews would 
accordingly be loath to use an express1on, which might further 
popularise anything connected with Christianity. The later 
Midrashim, however, belong to a period when the breach 
between Judaism and Christianity was a long-accomplished 
fact, and all controversy had long been silenced, Hence the | 
Rabbins and the people had nothing to tear from a free and N 
open usage of s8uch an expression as Holy Spirit. But the 
matter 1s really one that calls for further investigation, 
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APPENDIX U 


ON THE CONNEXION BETWEEN © KABOD ” (GLORY) 
AND SHECHINAH 


Ins8TANCES are found where © Kabod” (© Glory”) is the 
8ynonym for Shechinah. But they are comparatively rare. 
The N.T. Greek equivalent for both words is 60&a, which, 
though always translated © Glory,” covers many of the 
meanings imphed in Shechinah. Thus, to mention only one 
instance, in Acts xx. 11, St. Paul tells of his experiences 
on the road to Damascus, and speaks of his perception of the 
rizen Christ as © the glory of that light” (amo Ths Sotns 
To) $wros eExeivov). Here glory is undoubtedly materialised. 
It is a body of light that Paul is talking about, as if 1t 
were a 8ubstance that surrounds and penetrates him through 
and through. It has been shown how Shechinah possesses 
a 8eries of mystical 1deas like these of light. The tavourite 
figure by which Kabod is materially represented 1s that 
of a cloud. Thus Yalkut on Song of Songs 11, alluding 
to the verse in Song of Songs ui. 6, 8ays: © These are the 
clouds of [Kabod] Glory which surround Israel from top to 
bottom.” Instead of being bathed in a body of inystical 
light, as the Shechinah idea implies, Israel is bathed in 
a mystical body of cloud. In the ideal sense, as80ciated 
with the future, there 1s a pass8age in Tanhuma on DpMmP 
which is couched in a similar phraseology to that which 
often characterises Shechinah and Holy Spirit. It 1s as 
follows: © God will in the future make for every saint 4 
canopy out of the clouds of glory, as it is 8aid. . . . ” The 
idea of 22% (concentration of Divinity in one 8mall spot) 
380 
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which plays a large part in connexion with Shechinah, also 
plays a part in connexion with © Kabod.” See Yalkut on 
Job xx1ll. XxxXxv1ui. ; also Sitra (edit. Weiss), p. 4 (where 8vch 
exPres810ns are used as *not 8eeing the Kabod”). An 
instance of a Halachic law derived from the mystical nature 
of * Kabod ” is that of T. B. Kiddushin 31a, where R. Joshua 
b. Levi prohibits the walking of four cubits with pride because 
God's glory fills the whole world; and 1ts identity with 
Shechinah 18 proved from the 8tatement which immediately 
follows, where R. Huna says that he never walked four cubits 
with uncovered head because the Shechinah was above his 
head. See Midrash Tillm on Psalm xe, for another description 
of the immanence of the © Kabod * based on the words © He 
$hall abide in the shadow of the Almighty.” The interchange 
of Kabod and © Shechinah *” 1s obvious in Tanhuma on nJ27T>a, 
where the phrase occurs mnImDWT Py, © the cloud of the 
Shechinah ” (cloud being the usual metaphor for © Kabod ” 
and nob for Shechinah) In Tanhuma on py, where the 
legend 1s given of how Moges, on the eve of the Israelites' 
departure from Egypt, tries to identify the coftin of Joseph, 
there occurs the phrase : © The Shechinah 1s keeping back ; 
[srael and the clouds of Kahbod are keeping back for thee.” 4 
Obviously a parallehsm 1s here intended; further on in | 
the s8ame passage of Tanhuma, there 1s a description of the 
coming time when © Israe] shall 8ee God in His Kabod,” | 
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which tallies with the many passages where Shechinah and 
Holy Spirit are spoken of 1n an exactly 81milar 8ense, | 

But if the © Kabod ” has been largely echpsed in the Tal- p 
mudic and Midrashic branch of Rabbinics by the *Shechinah,” | 
it has maintained 1tself unimpaired in the Targumic branch. 
Here it appears as * Yekara.' The Yekara 1s used in 
two ways: (1) as the equivalent Aramaic word for © Kabod,” | 
as e.q, in Leviticus Ix. 23, where the verse © and the 
glory of the Lord appeared,” is rendered "77 x7P? ana) ; I 
(2) as a parallel to some (though not all) of the meanings of 
* Memra,” to denote the Divine immanent activity in the 
universe and man. Examples of this are : Genesis xxv111. 18, f 
where the phrase © and, behold, the Lord 8tood above it,” 1s | 
rendered, * and, behold, the Yekara . . . 8tood above it ”; 
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Genesis xvii. 22, *and God went up from Abraham,” is 
rendered, *and the Yekara . . . went up. Again, Genesig 
XViil. 33, * and the Lord went,” 1s rendered, © and the Yekara 
. . . departed.” In Exodus xxxii. 23 the words © and I will 
take away my hand,” are rendered 1p> MAT IM *T»M), although 
in the preceding sentence the same word 29 18 rendered by 
* my Memra.” This would s8eem to prove that Yekara and 
Memra are to an extent 8ynonymous. The exact relations 
between the two, 18 a matter for further research. $0 also are 
the relations between © Yekara ” and © Shechinta ” of the 
Targum. *© Shechinta ” is found occasionally, as e.g. Exodus 
XXX1v. 9, which 1s rendered by Onkelos, © Let the Shechinta 
of God go among us.” In Deut. xii. 5, Onkelos renders the 
Hebrew for *to put His Name there,” by *to cause His 
Shechinta to dwell there.” In the Exodus passage just alluded 
to, it is hard to 8ee why © Shechinta * should be used, seeing 
that in Genesis xvii. 33 the Tetragrammaton in conjunction 
with the very 8ame verb (751) is rendered by * Yekara.” 
Obviously there is a degree of synonymy again between these 
two terms. To 8wn up the matter, both © Yekara” and 
* Shechinta ” would 8eem to be terms which at times denote 
the same 1dea and at times denote different ideas. Both terms 
8eem to denote aspects of the teaching covered by the larger 
and more comprehens1ve term © Memra.” 
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BOOKS FOR [JEWISH READERS 


THE BIBLE FOR HOME READING 


Edited with Comments and Reflections for the Use of 
Jewish Parents and Children, by C. G. MONTEFIORE. 


Extra Crown 8vo. 


Part I. To the Second Visit of Nehemiah to Jerusalem. 4s. 6d. net. 


Jewish World. —** A book that every Jewish father and mother should carefully 


Study and keep as a reference book while training their children in the most im- 
portant of all subjects of instruction. '' 


Part II. Containing Selections from the Wisdom Literature, the 


Prophets, and the Psalter, together with Extracts from the 
Apocrypha. 5s. 6d. net. 


Jewtsh Chronicle. —** The scholarship, the spiritual insight, the attractive style 
which distinguished the first part of Mr. Montefiore's Bib/e for Home Reading are 
displayed in their fullest development in the second part, now happily published. 
But, good as the older book was, the new is even better. Mr, Montefiore had 
indeed a great responstbility. How wonderfully he has risen to the occasion, how 
Splendid a use he has made of the opportunity, we $shall endeavour to show. But 
we cannot refrain from saying that this book is the despair of a reviewer. One 
cannot hope to do justice to such a work when its 800 pages are full to overflowing 
of learning simply utilized, of moral truths reverently enunciated, of spiritual 
possibilities forcibly realised, while over all there hovers a charm indefinable, yet 
easlly and inevitably felt by any reader of the book. We will, however, try to 
indicate Some of the excellences of Mr. Montefiore's book, the publication of which 
is the most important literary event of recent years, so far as the English-speaking 


Jews are concerned, . . . As masterly as it is $piritual, as scholarly as it is 
attractive, '' 


TRUTH IN RELIGION AND OTHER 
SERMONS 


By C. G. MONTEFIORE, 


Crown 8yo. 3s. 6d. net. 


Jewish World. —*'* The book is a notable addition to our all too scanty Anglo- 
Jewish pulpit literature. It is a book which reflects a great soul and a mind nicely 
balanced ; a book which touches on questions of the highest import to us as men 
and as Jews—of purity and of holiness ; of struggle and of peace ; of sin and of for- 
giveness ; of asceticism, and of mysticism ; of the mission of Israel and of his faith ; 
of life, of death, of immortality—a book, in fine, which will prove helpful and up- 
lifting, and which no Jew and Jewess with a heart and a mind should leave unread.” 


LONDON : MACMILLAN AND CO., LT». 
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BOOKS FOR [JEWISH READERS 


OUTLINES OF LIBERAL JUDAISM 
By C. G. MONTEFIORE. 


Crown 8vo. 25s. 6d. net. 


Jewish Chronicle, —* Mr. Montefiore has written much that is beautiful and 
much that is true. If he decries the Judaism of the Rabbis, he admires the religion 
of the prophets, and he has caught much of their fire, much of their enthusiasm. . . . 
The book is a full book, and no notice subject to the limitations of the space avail- 
able in this column can do it full justice, Mr. Montefiore has stated his views with 
Studied moderation, he is fair to opponents, generous to critics, and profoundly 
conscious of his own limitations, *' 


SOME ELEMENTS OF THE RELIGIOUS 
TEACHING OF JESUS ACCORDING TO 
THE SYNOPTIC GOSPELS 


By C. G. MONTEFIORE. 


Crown 8vo. 25s. 6d. net. 


Guardian. —** The work enables Christians to do more justice to Judaism, and 
perhaps to see some excellences in Christ's teaching which they had not realised 
before. . . . It is instructive throughout,” ] 


THE BOOK OF PSALMS 
Edited for the Use of Jewish Parents and Children, by 


C. G. MoNTEFIORE, Crown 8vo. 1s. net. 


Jewish Chronicle. —* No more acceptable treatment of the Psalter has ever been 
penned by a Jew. The critical altitude of the writer is illuminated by a deep 
reverence and $piritua! appreciation. The chapter, for instance, as the. fifty-first 
Psalm, * the noblest penitential hymn in all the world," reveals Mr. Montefiore as 4 
religious thinker of the highest rank. But this excellence is not confined to a single 
chapter, The book ought to find a large and rapid sale.”' 


LONDON : MACMILLAN AND CO., Lrp. 


2 


\ yo OI => -F-3 09 = » ard wh FEA as - —- # 
* _ hee '$ a6 v7 7 
CT Ong! pre eo Ne ks 
TR hh Fs robes Ad br Sep RFA: — O_ 
<p Sno ns 


BOOKS FOR JEWISH READERS 


THE SYNOPTIC GOSPELS 


Edited, with an Introduction and a Commentary, by C. ©. 
MoNTEFIORE ; together with a Series of Additional Notes by 
ISRAEL ABRAHAMS. 


In Three Vols. 8vo. 


Vols. I. and II. 18s. net. 


Times, —** This is a very remarkable book. Not only will it be of great interest 
alike to the author's co-religionists (for whom it is primarily intended) and to Christian 
readers who watch the modern developments of religious thought, but it is also a 
Striking Sign of the times in which we live. '' 

Inquirer. —** Nothing like it is known to us in the range of English Gospel 
Study. It is written with a combination of reverence and freedom such as few 
Christians can attain, So sincere an appreciation, $0 detached a judgment, are 
indeed rarely united. Throughout the reader breathes as on a height from which 
lofty insights are possible. And he is in the company of a fearless guide who can 
point out when different paths may meet. '' 


FESTIVAL STUDIES 
Being Thoughts on the Jewish Year 


By ISRAEL ABRAHAMS 


Crown 8yo. 25. 6d. net. 


Jewish World, —** Mr. Abrahams has taken the Jewish Festivals and other topics 
which figure in the Prayer Book or are part of Jewish observance, and with all he 
deals happily. To those persons whose education has not left impress of the mean- 
ing and lessons of the periods which distinguished the Jewish calendar, * Festivai 
Studies * are enlightening ; to others the pages play upon the sentiment reminiscent 
of early days.” 


LONDON : MACMILLAN AND CO., Lrtp. 
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BOOKS FOR JEWISH READERS 


ISRAEL IN EUROPE, By G. F. ABBoTT. 8vo, 


I'Os. net. 


Times, —** Mr. G., F. Abbott, in /srae? in Europe, has written a Synopsis of the 
history of the Jews in Europe, and we have reason to be grateful ; it is interesting 
in Subject, comprehensive in material, and lucid in express1on. ' 


THE REFORM MOVEMENT IN JUDAISM. 


By Davip PHILIPSON, D.D. Extra Crown 8vo. 
8s. 6d. net. 


Tribune. —** May be cordially recommended to the student of Jewish theology 
as the fallest, the latest, and the most scholarly exposition of Reform Judaism.”' 


— — ——— 


RELIGION NATURAL AND REVEALED. A 


Series of Progressive Lessons for Jewish Youth. By 
N. S. JoSEPH. Revised Edition. Crown 8vo. 1s. net. 
Leather, Gilt edges. 3s. 6d. net. 


Jewish Chronicle. —** Teachers who are not familiar with the book will be amazed 
at the wealth of helpful material which they can find here, in the text, the illustrative 
notes, and the Appendices. . ., , Here Judaism 1s not only made attractive ; it 1s 


made convincing, This is Mr. Joseph's aim throughout, and he succeeds in attain- 
ing his aim.” 


THE JEWISH YEAR. A Collection of Devotional 
Poems for Sabbaths and Holidays throughout the Year. 


Translated and Composed by ALICE LUCAs. Fecap. 
8vo, Gilt top. 25s. 6d. net. 


Jewish World. —** Of the book as a whole, it is almost impossible to speak too 
highly, within the bounds of moderation,” 


LONDON : MACMILLAN AND CO. LrTop. 
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